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Abstract 
 
Energised by the evangelical influence in Britain, the foundation of missionary 
societies enabled missionaries to be sent during the nineteenth century to convert the 
heathen in different parts of the world.  This thesis examines the involvement of women 
with the missionary societies. It considers how they made the transition from unpaid  
assistants to the male missionaries to becoming missionaries in their own right by the end of 
the nineteenth century. By looking at the selection process and the journal of the Church of 
England Zenana Missionary Society (CEZMS), this thesis argues that while religious belief 
played a very considerable part in their motivation to become missionaries, women had also 
been enabled by the changes in the secular world of the nineteenth century.  
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Introduction 
 
The nineteenth century in Britain was an exciting period of dramatic change and 
expansion. Britain was realising the potential for overseas expansion following the defeat of 
Napoleon in 1815. In the first half of the century Barrow’s ‘Boys’ were sent out to explore, 
map and claim blank areas of the globe.1 The takeover of India by the Crown from the East 
India Company following the Indian Rebellion of 1857 consolidated a major economic asset 
as the most important British colony. By the end of the century the ‘Scramble for Africa’ and 
the resultant division of that continent between the European powers would have the effect 
of further increasing the size of the British Empire. At home, the transformation in work and 
lifestyle brought about by the Industrial Revolution was altering the face of Britain. New 
technology, the expansion of urban areas, and the construction of transport links in the 
form of railways and canals across Britain led to changes in the different socio-economic 
groups as they adapted, successfully and unsuccessfully, to the alterations in their worlds.  
 
The Protestant religion also underwent change and expansion in Britain with the rise 
of evangelicalism which had been triggered by religious revivals in the eighteenth century. 
Evangelicalism had a vigorous effect on the expanding middle class as it linked in with their 
need of respectability and status. Religion played an important role in the way of life of 
middle class families and provided a context for the women to play a useful role in society. 
The adoption of religious beliefs that involved the helping and guiding of those less 
                                                             
1
 Fergus Fleming, Barrow’s Boys (London: Granta Books, 1998). John Barrow was the Second Secretary to the 
Admiralty. Over a period of 30 years, he sent out teams of naval personnel on voyages of exploration around 
the world.  
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fortunate than themselves gave the ladies of the middle class the opportunity to fulfil these 
acts of charity. 2 Not only were they able to undertake such acts themselves but they also 
set up and supported philanthropic societies to promote and raise funds for particular 
causes. 
 
As a result of the religious resurgence, missionary societies were founded in Britain 
around the end of the eighteenth century as ‘an outgrowth of the seismic cultural and social 
shifts’.3 Male missionaries were sent to different parts of the globe fulfilling the 
commandment of the Christian religion to convert those who lived in foreign lands in 
spiritual darkness, and who were waiting to be rescued.4Men were accepted as missionaries 
because only males were authorised to preach. The wives who accompanied their husbands 
were regarded only as assistants. In order to sustain this work financial aid was sought from 
their supporters. 
The situation changed during the second half of the nineteenth century when the 
missionary societies realised that there was a need to employ single women in the mission 
fields. While existing missionary societies began to accept female candidates, the Church 
Missionary Society, which was a Church of England society, founded its own separate 
society, for women’s work.  
 
                                                             
2 FK Prochaska, Women and Philanthropy in Nineteenth-Century England (Oxford: Clarendon Press, 1980), 9. 
3
 John DY Peel, Religious Encounter and the Making of the Yoruba, (Bloomington: Indiana University Press, 
2003), 7.  
4 CMS, Church Missionary Gleaner, p.6. https://babel.hathitrust.org/cgi/pt?id=hvd.ah6j43;view=1up;seq=16 
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This thesis seeks to add to current understanding of female missionaries of the 
nineteenth century by looking more closely at what motivated, enabled and empowered the 
women who worked with the Zenana missionary societies as missionaries in their own right 
in India by the end of the nineteenth century. 
 
In order to consider this question of why women went to India as missionaries, the 
archives of a particular denomination were chosen for research. The Church of England 
Zenana Missionary Society (CEZMS) was chosen as it had been set up in 1880 for the specific 
purpose of sending female missionaries to India. The Society expanded its field of 
operations and sent missionaries to China (1884), Japan (1886) and Ceylon (Sri Lanka) in 
1889. While it worked alongside the Church Missionary Society (CMS), the CEZMS was run 
separately and only employed women.  
 
This thesis argues that the emergence of single women as female missionaries in 
their own right was not only the result of religious beliefs, but also because of the  example 
of philanthropy shown by the women of the two previous generations and the social and 
political changes that took place during the nineteenth century.  These women have to be 
considered in the context of the political and social worlds of the nineteenth century in 
Britain in order to reach an understanding of how much they were enabled by those worlds.   
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Review of Knowledge 
The comment by David Arnold and Robert Bickers that ‘mission history is a broad 
church’ is a good description of the variety of approaches that can be taken to examine 
mission history.5 The missionary world of the nineteenth century was a complex one as it 
expanded and developed and can be considered using different perspectives. These range 
from its political contacts with imperialism through to the personnel issue of who was 
permitted to be a missionary.   The missionary world did not stay static but altered 
throughout the century reacting to changes in events and cultural shifts. 
 
The first consideration of that world is usually coloured by questions of imperialism 
as often the two worlds seemed to be in close proximity. Andrew Porter has written the key 
texts on this topic giving a long overview from 1700-1914 on missionary work in different 
corners of the world.  He has noted that ‘although missions could not avoid empire, they 
were determined to put it in its place’.6 John Gascoigne has pointed out that while 
Christianity was helped by the presence of a supportive imperial presence, it could ‘exist 
outside the pale.’7 While the reassurance of ‘…if the worst comes to the worst, Lord 
Salisbury will send a gunboat’ was comforting, the missionaries preferred to place their faith 
in the Almighty.8    
                                                             
5 David Arnold and Roberts A Bickers, eds., Missionary Encounters: Sources and Issues (Richmond: Curzon 
Press, 1996), 1. 
6 Andrew Porter, Religion versus empire? (Manchester:  Manchester University Press, 2004), 330. 
7 John Gascoigne, “Introduction: Religion and Empire, an Historiographical Perspective” Journal of Religious 
History, vol 32, no.2 (June 2008): 173. 
8 Ronald Knox, God and the Atom (London: Sheed and Ward, 1945 (Bickers 1996)), 54. Lord Salisbury was 
British Prime Minister (1895-1902). 
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Stephen Maughan has also used a considerable time span to focus on the global 
work of the Church of England missions from 1850-1915.9 His focus identifies the internal 
struggles of the Anglican missions and how this altered their approaches to missionary 
work.  Covering the evangelical missionaries is the key work of Stuart Piggin in identifying 
the occupations, training and motives of male missionaries from 1789-1858.10  It was 
through finding that book that the search began to explore the history of the female 
missionaries. 
 
Questions of gender have been well discussed and covered in various works. Gender 
studies, imperialism, and colonialism have been discussed in works edited by Clare Midgely, 
and also by Avril Powell and Siobhan Lambert-Hurley.  Elizabeth Prevost, Jane Haggis and 
Margaret Allen have all written authoritatively on these subjects.11 
 
The missionaries were expected to send back reports to their respective societies 
which covered their work and their progress.  Anna Johnston has used the early archives of 
the non-denominational London Missionary Society to show many of the reports of the 
missionaries were ethnographic in their content.12  She has pointed out that while 
highlighting the negative characteristics of the local religions, they still had to be considered 
worthy of redemption.  
                                                             
9 Steven S. Maughan, Mighty England Do Good (Grand Rapids: William B Eerdmans Publishing Company, 2014). 
10 Stuart Piggin, Making Evangelical Missionaries 1789-1858 (Abingdon: Sutton Courtenay Press, 1984). 
11 Clare Midgley, ed., Gender and Imperialism (Manchester: Manchester University Press, 1998); Avril A. Powell 
and Siobhan Lambert-Hurley, eds., Rhetoric and Reality: gender and the colonial experience in South Asia (New 
Delhi: Oxford University Press, 2006). 
12 Anna Johnston, Missionary Writing and Empire, 1800-1860 (Cambridge: Cambridge University Press, 2003). 
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The evangelical influence in Britain which had played such an important role in the 
founding of the missionary societies also encouraged philanthropic societies for those in 
need. Frank Prochaska’s key work has identified the role of women in such societies.13 
Works on women in the nineteenth century have traced the changing world as events and 
technology altered their sphere of influence.14  Paid occupations that were acceptable for 
middle-class women were few and centred on work in the home. However, the gradual 
move of women from being considered just a helpmeet and assistant to being responsible 
for their own lives has been made clear by Ellen Jordan.15  As the missionary societies 
realised that there was a desperate need for single women in missionary work, women 
found a role in which they could use their skills. Rhonda Semple and Rosemary Seton have 
each written major works about women missionaries and their work in Asia.16 Their focus is 
on women who were employed by the London Missionary Society and the China Inland 
Mission. Those societies employed both men and women. Jane Haggis has also covered the 
London Missionary Society in considering the applications of the female candidates.17 
 
While the work of women in the missionary societies has been well covered, there is 
some literature which is thought-provoking as it covers ideas which could be described as 
                                                             
13
 FK Prochaska, Women and Philanthropy in Nineteenth-Century England (Oxford: Clarendon Press, 1980). See 
also: Frank Prochaska, Christianity and Social Service in Modern Britain (New York: Oxford University Press, 
2006).  
14 Mary Poovey, Uneven Developments: The Ideological Work of Gender in Mid-Victorian England (Chicago: The 
University of Chicago Press, 1988); Martha Vicinus, Independent Women: Work and Community for Single 
Women 1850-1920 (London: Virago Press, 1985).  
15 Ellen Jordan, The Women’s Movement and Women’s Employment in Nineteenth Century Britain (Abingdon: 
Routledge, 1999).  
16 Rhonda Semple, Missionary Women (Woodbridge: The Boydell Press, 2003); Rosemary Seton, Western 
Daughters in Eastern Lands (Santa Barbara: Praeger, 2013). 
17
 Jane Haggis, ‘”A heart that has felt the love of god and longs for others to know it’: conventions of gender, 
tensions of self and constructions of difference in offering to be a lady missionary”, Women’s History Review 7, 
no.2 (1998):171-193.  
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being on the periphery. Fiona Bowie, Deborah Kirkwood and Shirley Ardener have 
presented a book on anthropological and historical perceptions of women and missions.18 
Eliza Kent has identified the effect of gender and Protestant Christianity on the women of 
Colonial South India. This study shows in detail the effect of changes brought about by the 
presence of missionaries in the lifestyle of the local inhabitants.19 Another interesting work 
is by Andrew Walls who has written a collection of studies on history and theology.20  It is a 
useful work because it raises questions about different ways of looking at ‘conversion’. This 
was the process by which the missionary societies had set out, at the beginning of the 
nineteenth century, to help ‘the heathen’ achieve enlightenment. 
 
Outline of Chapters 
Each chapter plays a part in showing how women were motivated and enabled to 
offer themselves for work in the mission fields. By looking at the first half of the century, the 
three components of religious belief, philanthropy and social change that provided the 
necessary environment for missionary work can be traced.  Examination of the intensive 
selection and training process of the CEZMS, one of the few British missionary societies 
which only employed women, reveals the type of candidate that was being sought.   Finally, 
by looking at the monthly missionary journal of the CEZMS, it can be seen how the 
missionary society accomplished its two aims of sending out missionaries and raising the 
money to pay for them.   
                                                             
18 Fiona Bowie, Deborah Kirkwood and Shirley Ardener, eds., Women and Missions: Past and Present (Oxford: 
Berg, 1993). 
19 Eliza Kent, Converting Women) (New York: Oxford University Press, 2004. 
20 Andrew Walls, The Missionary Movement in Christian History (Maryknoll: Orbis Books, 1996) 
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Chapter one looks at the influences of the first half of the nineteenth century. The 
rise of evangelicalism with its emphasis on giving assistance to those who needed it resulted 
in the growth of philanthropic societies and male-dominated missionary societies.  By 
marrying missionaries, women were able to go to India to work in the mission fields, but 
they were regarded by the societies as merely assistants.  The secular changes that occurred 
in the half-century were driven by advances in technology which led to cheaper post and 
printing, as well as the success of the Great Exhibition. The political changes were influenced 
by the war in Crimea and then the Indian Rebellion in 1857, which shattered the 
complacency of Britain.  
 
Chapter two is mainly concerned with the selection and training of candidates for 
the CEZMS. The existing missionary societies in India had found that the male missionaries 
who were already on the ground could not gain access to high caste women who lived in the 
zenanas. As the missionary wives were already occupied with their families and supporting 
their husbands’ work, it was realised by the societies that single women would be needed.  
The candidates’ selection process shows how middle-class values were used in the 
evaluation process.  
 
Chapter three explores how the missionary societies succeeded in their two 
objectives. The first aim was the selection of candidates and their training for the mission 
fields. Its second aim was to raise the funds to send and maintain the candidates to the 
mission field.  By closely examining six issues of the bi-monthly journal published by the 
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CEZMS using different questions such as:  is what was recorded what actually happened?   
How slanted a story is it?   What is not being said?      What has to be inferred?  It is possible 
to trace why women felt so impelled to offer themselves as missionaries. 
 
The expansion of the British missionary societies to officially include women by the 
end of the century was enabled by the recognition that there was a necessary role for them. 
While the women joined the societies because of their religious beliefs, the changes in the 
secular world also enabled them to be ‘mission-ready’. Female missionaries working in their 
own right were ‘the modern race or company of Christian women. 21 
  
                                                             
21 Eugene Stock, One Hundred Years being the Short History of the Church Missionary Society (London: Church 
Missionary Society, 1899), 142.  
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Chapter 1: The Tipping Point of 1857 
 
Religion is controversial, political, emotional and difficult 
Crispin Paine, Introduction: museums and material religion 
Material religion 2012  
 
By the beginning of the nineteenth century, missionary societies had been 
established in Britain to bring Christianity to the ‘heathen’ who lived in ‘foreign parts’ and 
were deemed to be in need of conversion.  The development and expansion of these 
societies was helped by the involvement of women, both at home in Britain and abroad in 
the mission fields. By the end of the century, single women from Britain were working in 
India as missionaries in their own right, a role that one hundred years previously would have 
been considered unthinkable.   
 
This chapter identifies three factors which motivated and invigorated the 
development of the missionary spirit in women in the first half of the nineteenth century.  
The first is the rise of the Evangelical influence in British society.  The second is the impact in 
Britain of the missionaries and their families who were sent overseas by the mission 
societies, and the third is the changing secular world of the first half of the century, which 
benefited from  technological innovations, but was also devastated by war, especially that 
of the Indian Rebellion of 1857.  The three factors are intermingled, each giving support to 
the others, but separate analysis will clearly identify the pivotal role they played in enabling 
single women to be missionaries in their own right by the end of the century. 
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The Rise of Evangelical Influence: ‘What must I do to be saved?’ 
The first half of the nineteenth century was a period of great exploration and 
scientific and technological advancement. In Britain it was also a time of extreme social 
need.  There was great wealth at one end of the social spectrum countered by extreme 
poverty and squalor at the other.  It was, as Leonore Davidoff and Catherine Hall have 
phrased it, ‘a time of heightened fear about social and economic chaos and the perils of 
daily life.’22  The diminishing need for agricultural skills in rural areas was pushing many 
workers towards the expanding industrial areas which offered the best chance of unskilled 
employment.  Factory hours were long and the work was monotonous and dangerous.  
Those who worked in factories found it a harder life than working in rural areas, but those 
with a financial interest in factories acquired wealth and influence.  The nouveaux riches 
expanded a middle class which was composed of lawyers, doctors, clerics and other 
professionals. This social group aimed for the goal of respectability that was ‘at once a select 
status and a universal motive’.23   Considering themselves to be superior to the working 
class, they reinforced their social vulnerabilities by emulating the upper class in both social 
and charitable matters.  Evangelicalism harnessed their energy and in using the goal of 
moral reform prompted the vigorous involvement in charitable work that benefitted others 
both at home and abroad.  
 
Evangelicalism had its origins in the increased spiritual activity which took place all 
over Europe during the eighteenth century.  Hasidism was spreading amongst the Jews of 
                                                             
22  Leonore Davidoff & Catherine Hall, Family Fortunes, rev. ed. (London & New York: Routledge, 2002), xiii. 
23  G. M. Young, Victorian England: Portrait of an Age (London: Oxford University Press, 1936), 25. 
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Eastern and Central Europe.24  Pietism with its emphasis on personal renewal was increasing 
amongst the Lutherans. By the early nineteenth century, Catholic religious orders in France 
were being re-established, and new orders formed, after their dissolution during the French 
Revolution.25  Evangelicalism was also linked with the ‘cross-pollinating’ religious revivals, 
which took place in Britain and America in the middle of the eighteenth century, and which 
provoked a different way of looking at Protestant religious belief.26  
 
The Protestant network in Britain at the beginning of the nineteenth century 
consisted of the established Church of England, the Scottish Episcopal Church, and the 
Presbyterian Church of Scotland together with a number of Nonconformist religious sects. 
The largest Dissenting or Non-conformist denominations were Baptists, Methodists, 
Congregationalists, and the Society of Friends.27 The Dissenting religious groups had been 
shaped by the political events of the seventeenth century as well as their own beliefs. 
Toleration of Protestant beliefs which differed from those of the Church of England had 
been allowed during the Interregnum (1649-1660). But with the return of the monarchy in 
1660 the Puritan influence was considered too dangerous to be allowed freedom of 
expression in England. The 1662 Act of Uniformity established ‘the monopoly of a state 
church on the basis of penal legislation.’28 Ogg gives the estimate that two thousand men or 
one-fifth of the beneficed clergy of the Church of England refused to sign the required 
                                                             
24  David Biale et al., Hasidism: A New History (Princeton: Princeton University Press, Forthcoming 2017). 
25  Sarah A. Curtis, Civilising Habits: Women Missionaries and the Revival of French Empire (New York: Oxford 
University Press, 2010) 
26  Timothy Larsen, “Defining and locating ‘Evangelicalism’” in The Cambridge Companion to Evangelical 
Theology, ed. Timothy Larsen and Daniel J Treier (Cambridge: Cambridge University Press, 2007), 5. 
See: http://www.qmulreligionandliterature.co.uk/research/the-dissenting-academies-project/protestant-
dissent/ for differences between the different Dissenting bodies. 
28  David Ogg, England in the reign of Charles II, vol I (Oxford: Oxford University Press, 1963), 200-1. 
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declaration of conformity and consequently were ejected from their livings as Dissenters or 
Nonconformists.29  The Church of England lost not only a large number of its ministers but 
also their congregations who followed them. In order to protect the supremacy of the 
Church of England and to prevent the Dissenting clergy from establishing alternative 
churches, Parliamentary acts with harsh penalties were passed.30 1n 1689  when William 
and Mary were offered the throne, the Toleration Act was passed which gave freedom of 
worship to all, except Catholics, and places of worship were allowed to be licensed. The 
Dissenters grew in numbers, with their own places of worship known as ‘chapels’ or 
‘meeting houses’ and were well represented amongst the middle and the industrial working 
class. In a similar manner to the way that industrialisation had changed perceptions of 
economic markets in the secular world so a reawakening provided a different point of view 
in the religious world. 
 
The new perspective was the encouragement of a personal relationship between 
individuals and their faith, whereas previously, faith had been linked more to obedience to 
church and state.31 The development of this personal relationship was termed a conversion, 
which was ‘a crisis associated with turning from sin to personal faith.’ 32 This undertaking 
could involve much ‘mighty struggling’ of the mind.33 This relationship emphasised that at 
the time of death there would be a reckoning with the God of Judgement. His assessment 
                                                             
29  Ogg, England in the reign of Charles II, vol 1, 202. 
30  The Clarendon Code was composed of 4 Acts (1661-1665) which effectively banned Dissenters from holding 
any public office, severely restricted their religious meetings and forced Dissenting ministers to stay 5 miles 
outside towns or areas where they had worked. 
31  Callum G. Brown, The Death of Christian Britain: Understanding Secularisation 1800-2000, 2nd ed. 
(Abingdon: Routledge, 2009), 36. 
32  David W Bebbington, Victorian Nonconformity (Eugene: Cascade Books, 2011), 3.  
33  Bebbington, Victorian Nonconformity, 3. 
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would be made on the premise that ‘all mankind was utterly sinful’ but those that accepted 
salvation through the death of Christ would be ‘forgiven, reconciled and safe’.34 The Gospel 
was there to be shared through piety as well as through good works. This meant that ‘a 
person’s religious experience attained a new validity which called that individual to 
evangelical action.’35  
 
David Bebbington has clearly identified four features of evangelicalism. The first was 
the call to conversion as souls could be saved by repentance, the second was action with an 
active searching for those who needed to be saved. The third feature was the commitment 
to the Bible as the Word of God and as such the one and only roadmap, and the fourth was 
the emphasis on the Gospels as giving instruction as to the reconciliation of humankind with 
God through the death of Jesus Christ.36 Evangelicalism has been defined by Timothy Larsen 
as ‘a network that reflects particular distinctiveness of doctrine and Christian practice.’37 Ian 
Bradley has called Evangelicalism ‘a way of life’38 while Andrew Walls expanded this 
definition with a description of it being ‘a religion of protest against a Christian society that 
is not Christian enough.’39 These definitions are used to identify the different ways in which 
Britain was affected by the influence of evangelicalism, both at home and abroad, which 
helped to bring about the rise of missionary spirit in women.  
 
                                                             
34  Ian Bradley, The Call to Seriousness (New York: Macmillan Publishing Co. Inc., 1976), 20. 
35  Brown, The Death of Christian Britain, 36. 
36  Geoffrey Cantor, Religion and the Great Exhibition (New York: Oxford University Press, 2011), 15. 
37
  Timothy Larsen, ‘Defining and locating “Evangelicalism”’, 7.  
38  Ian Bradley, Seriousness, 22. 
39  Andrew F Walls, The Missionary Movement in Christian History (Maryknoll: Orbis Books, 1996), 81. 
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The theory of Anglicanism meant that every English citizen was a member of the 
Church of England even though they might actually be members of the other religious 
churches.40 There were many who went to the Non-conformist chapels, in spite of the fact 
that they had to attend Church of England services for the main rites of passage. The Church 
of England acted as a Registry of Births through its Baptismal records, and in order to fulfil 
the legislated requirements, marriage services had to be performed in an Anglican Church 
and burials were also required to be in a church graveyard.41 The respectable middle class 
could be seen in the congregations of Church and Chapel where ‘values were designed to 
differ from those of the public house’, where the working class gathered.42  
 
Methodism had emerged as part of the evangelical influence of the religious revivals 
of the eighteenth century. It emphasised a personal relationship with God through living a 
devout life.  This new form of worship was started by John Wesley (1703-1791), who was a 
Church of England clergyman, following his conversion experience. He intended it to 
supplement the Church of England services for the working class as Wesley felt that their 
spiritual needs were not being met.43 Poverty and lack of manners made it hard for the 
working class to fit into the seemingly respectable world of churches. Travelling constantly 
around England and preaching outside in all weathers, Wesley was a formidable speaker yet 
communicated on a personal level with his hearers. He held his assemblies, which took the 
                                                             
40  Frances Knight, The Nineteenth-Century Church and English Society (Cambridge: Cambridge University Press, 
1995), 24. The Wales and Berwick Act 1746 (20 Geo. II, c. 42) defined that ‘England’ referred to England and 
Wales. As a result of this definition the Church of England was the Church of England and Wales. 
41  This situation was altered by the Marriage Act of 1836 which allowed marriages to take place in other 
licenced religious buildings.  
42
  Bebbington, Victorian Nonconformity, 2. 
43  Methodism encouraged a sober self-improving way of life for its followers, many of whom were artisans or 
who belonged to the working class.  
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form of preaching, prayers, and the singing of hymns by the congregation, in the open air 
which enabled anyone to attend. He commissioned preachers to carry on this work even 
though such commissioning was not authorised by the Church of England. By the use of 
small groups to reinforce the teaching, Methodism spread amongst the artisans and working 
class. After Wesley’s death, the Methodists split from the Church of England in order to 
form their own religious body.  
 
Towards the end of the eighteenth century, there was a growing concern about the 
drunken, lawless behaviour of the working class. The upheaval of industrialisation had 
started to expand the urban areas as workers from rural areas moved in to find employment 
and had created the situation where ‘social indiscipline and moral irregularity’ were 
commonplace.44 However, ‘simplicity and godly sincerity’ as practised by the Methodists 
would not achieve moral reform on its own.45As Brown has pointed out, any change would 
have to come from the upper class, as it had the political and social leverage to make lasting 
moral reforms possible for the nation.46 The members of that class would have to be 
reassured that their wealth, land–holdings and political views would not be threatened, 
before any such changes would be forthcoming. The goal of moral reform was regarded by 
the expanding middle class as being a work that was useful and needed, and also something 
that would affirm their status to be above that of the working class.  
 
                                                             
44 MJD Roberts, Making English Morals: Voluntary Association and Moral Reform in England (New York: 
Cambridge University Press, 2004), 25. 
45 Ford K Brown, Fathers of the Victorians (Cambridge: Cambridge University Press, 1961), 57. 
46 Ford K Brown, Fathers of the Victorians, 46. 
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The political start of the movement for moral change came through a group known 
as the ‘Clapham Sect’ which was active between the 1780s and 1840s. The group was so-
called because it was composed of respectable upper-class Evangelicals who lived in the 
village of Clapham, south of London.47 This influential group was composed of William 
Wilberforce, a Member of Parliament for Yorkshire, and members of his family as well as 
like-minded friends linked through marriage and intent. In spite of his strong religious views, 
Wilberforce was well-liked and was able to successfully negotiate with political opponents. 
Before he became an Evangelical, Wilberforce had been convinced by others that ‘it was the 
universal corruption and profligacy of the times … which had spread its destructive poison 
through the whole body of the people’.48 If ‘the cause of all depravity, vice and sin is the lack 
of true religion, and the cause of that is the evil heart of man’ then the reform of morals 
would be the answer.49 Wilberforce wrote in his diary on 28th October 1787 that ‘God 
Almighty has set before me two great objects: the suppression of the slave trade and the 
reformation of manners’.50 This cause linked home and overseas concerns together which 
would result in the sending of missionaries to India. 
 
The achievement of the ‘reformation of manners’ was aided by evangelicalism being 
‘a way of life’, as Bradley defined it. As evangelicalism was concerned with the relationship 
of the individual to God, it encouraged a style of living that promoted this relationship. 
Family life was regarded as important because it set an example of the correct behaviour. 
Children and servants would learn the benefits of living in a right-minded household and so 
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would be given hope that they would develop their own relationship with God. Each 
evangelical family unit had to set the example of right behaviour not only to its members 
but also to its surrounding circle of relationships. 
 
This is clearly shown in the effect that evangelical thinking had on the lives of 
middle-class women in Britain. Separate spheres of influence for men and women enabled 
designated areas in which they could both be useful. Men went out to work in the ‘public’ 
sphere of ‘the great theatre of public business, the turmoils of ambition, the strife of 
debate, and the cares of legislation.’51 Women remained in control of the ‘private’ sphere of 
the family and, by extension, the community around it.  Where men were responsible for 
providing for the family, women had an obligation to monitor their households’ moral 
behaviour and education. They had ‘to mould and cultivate the minds of those who will be 
called upon to act’ in the future.52 
 
Moral women, who belonged to a space of order, peace and serenity, were thus able 
to give support to men when they returned from their sphere of conflict and trouble. As 
Catherine Hall has suggested, this view of the world provided a template by which the 
growing middle class could live a proper religious life.53 Although women might be regarded 
as being socially inferior to their husbands, as far as religion was concerned they were 
regarded as equal as both were able to have a personal relationship with God. ‘As well as 
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feminising piety, evangelicalism pietised femininity.’54 Women were regarded as being 
‘more spiritual than men. ‘Feminine faith, gentleness and passivity became subtlety 
interlinked’ which gave women the halo of religiosity: the Angel in the House.55 This aura 
gave women the authority and the duty of helping others to find the right way to live. Not 
only were their families and servants to be properly instructed, but, in addition, women had 
the responsibility of assisting the ‘suffering unfortunates’ in the community through 
philanthropy. Listed in the Bible as being the second great commandment of ‘loving thy 
neighbour as thyself’, Charity had always been a matter of Christian duty. It fulfilled the 
second commandment to ‘love they neighbour as thyself’, at the same time as hopefully of 
contributing to a favourable verdict at the time of Judgement after death.56 
 
Sickness and death were a constant reminder to all of the unknown length of their 
time on earth. Evangelical thinking abhorred any waste of this precious time on earth, which 
could be put to good use in the service of God, by saving the souls of unbelievers. This could 
be achieved by rendering assistance to the poor and the unfortunate, whether they were 
the poor at home or ‘the heathen’ abroad, with physical and mental assistance. The 
Evangelicals, however, saw philanthropy not so much as a passive giving to ‘those in need’, 
but as a way of usefulness. Those who gave were being useful in fulfilling their duty to 
rescue those who needed help, and those who received were enabled to be useful by being 
given the opportunity to improve themselves and to make the best of their situations.   
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Philanthropic societies multiplied in the first half of the nineteenth century with aid 
given to ‘all sorts and conditions’ from the Society for Superseding the Necessity of Climbing 
Boys (1803) to the Forlorn Female’s Fund of Mercy (1812).57 Climbing boys (and girls) or 
chimney sweep apprentices were a fact of life in the housekeeping of large houses which 
needed to have their flues cleaned on a regular basis. The children were usually employed 
from the age of six and many died from misadventure or diseases associated with the 
trade.58 Charles Kingsley‘s novel The Water Babies (1863) which dealt with the theme of 
Christian redemption has a climbing boy as its ‘hero’.   In spite of five previous Acts being 
passed in attempts to improve the lives of the apprentices, it was not until 1875 that Lord 
Shaftesbury, the reformer, was finally able to secure the passage of an effective Act which 
forbade the use of children in the trade.59 The Forlorn Females Fund of Mercy was for the 
relief and employment of those women who had fallen into ‘distressing, destitute, and 
eminently perilous situations’ and had become prostitutes through poverty.60  
 
Much of the work of the societies involved visiting those who needed help to give 
some form of assistance. Such assistance took various forms from donations of practical 
goods such as food or clothing to giving religious tracts or advice to improve the lot of the 
recipient. While visiting the poor had always been part of the estate duties of the females of 
the upper class, it was the women of the middle class who took up the work of the societies. 
While they clearly saw the needs created by poverty and illness in society and had the time 
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and energy to assist in resolving them, their philanthropic endeavours had incidental 
advantages for themselves. It was a way of making social connections with their peer group 
over an ‘approved’ activity which took them outside their homes. Their activity moved their 
sphere of the private world out into that of the sphere of men and enabled them to start 
the development of the skills needed for that public sphere.61 
 
The cause which united women in protesting against ‘a Christian society that was not 
Christian enough’ was the abolition of slavery. Once slavery had been declared unsupported 
in common law in England and Wales by Somerset’s case62which dealt with the freedom of 
slaves and their status in Britain,  the Quakers formed the Society for the Abolition of the 
Slave Trade in  1787 in the belief that if the trade was abolished then slavery would die out. 
Unfortunately because Quakers were regarded as non-conformists and therefore unable to 
hold any post in government, they did not have the political clout that was needed for the 
campaign to be successful.   On the other hand, William Wilberforce did have the political 
access and the campaign fitted his requirement for the first objective of the great reform of 
the nation.  The Abolition of Slavery which was an aim that all classes and political views 
could support, would start the uniting of the population to be of one heart and mind ‘to 
encourage a new seriousness and respectability in life’63 However, not all rallied to the 
cause. There were a considerable number of people from the middle class who had financial 
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interests in the existence of the slave trade. 64 Since their income would have diminished it 
was not in their interests to support abolition.  
 
Participation by women in the anti-slavery campaign was encouraged by the fact 
that it was understood to be their Christian duty to respond to the needs of those whose 
who had no helpers.  Enslaved females and their children needed their help.65 Graphic 
written descriptions of the torments being inflicted on the slaves by their masters 
contrasted with the purported sanctity of the homes and families in Britain and called for an 
immediate response.66 Ladies auxiliaries were formed to co-ordinate activities to promote 
the cause. The Birmingham Ladies Negro’s Friend Society advocated widespread 
dissemination of anti-slavery information, direct assistance of distressed slaves and 
abstinence from the products of slave labour, which entailed a boycott of West Indian sugar 
and rum).67  
 
Middle-class women were able to use the private sphere of their homes to fight 
against slavery in several different ways.  They embroidered antislavery slogans on to cloth 
work bags that were ‘filled with suitable documents’ and sold to the general public.68 Such 
workbags were usually in constant use in homes for holding needlework. This would have 
made them a popular gift for fund raising. Children were educated in the need to help 
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others ‘to abhor this evil’ and by so doing ‘will labour to envelop the whole earth, in a moral 
atmosphere’.69 While making the customary social calls, information about the campaign 
could be easily disseminated, signatures collected and financial contributions gathered.     
The Abolition of Slavery was seen as a moral issue with the fact that slavery existed in British 
colonies, but not in Britain itself, being irrelevant.   
 
The formation of ladies anti-slavery auxiliaries, as Clare Midgely has noted, marked a 
change from individual action to a ‘collective female endeavour’.70 New talents were 
obviously discovered during the campaign. Women contributed writings, especially poetry, 
on the subject of anti-slavery which were published in the newspapers which were reporting 
on the campaign. One of the most important contributors was Hannah More who was a 
friend of William Wilberforce and also an Evangelical.  In doing their duty women found 
openings in which they could use their talents in a public arena. However, Midgley has 
pointed out that the enslaved women were described as ‘the weakest and most succourless 
of the human race,’ as ‘helpless victims’.71 The same style of writing to describe the people 
they were trying to convert would be used by the missionaries that were sent out by the 
missionary societies to foreign mission fields. The difference would be that while the 
enslaved women lacked their physical freedom, the missionary descriptions would refer to 
the ‘heathen’ who were mentally enslaved and waiting to be set free by Christianity.  
                                                             
69
 Halbersleben, Women in British antislavery movement, 71. 
70 Clare Midgely, Women against Slavery: The British Campaigns, 1780-1870 (London: Routledge, 1992), 44. 
71 Midgley, Women against Slavery, 102. 
 24 
 
Missionaries and Wives: ‘Little Detachments of Maniacs’72 
In the first half of the nineteenth century, while philanthropy at home was being 
organised and carried out in a large measure by women,  missionary work abroad was very 
much a man’s domain. The Church of England already had two long standing missionary 
organisations. The first was the Society for the Promotion of Christian Knowledge (SPCK) 
founded in 1698, which produced printed material for religious education both in England 
and in the American colonies, and the second was the Society for the Propagation of the 
Gospel in Foreign Parts (SPG) founded in 1701, which had sent clergy and school masters to 
educate and evangelise in the British colonies in North America and the West Indies.  The 
growth of the Dissenters and the resulting evangelical influence on society widened the 
imperative of the Biblical Commission to “Go and teach all nations” to include the laity. With 
voyages of scientific exploration revealing new groups of people who had very different 
belief systems, all believers in the ‘true’ religion were called to take part in working for the 
success of this great aim. While men took ship to evangelise in foreign parts, women 
complied with the command by raising financial aid for missionary activities as well as 
eventually playing a supporting role themselves in the foreign missions.73 
  
In 1792, William Carey, an English Baptist minister published an important pamphlet 
entitled An Enquiry into the Obligations of Christians to use Means for the Conversion of the 
Heathens. Carey had read the published accounts of Captain Cook’s voyages in the Pacific 
Ocean and of the encounters with the native people of that area. Carey felt that he had a 
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duty to respond to the religious needs of those who obviously did not know God and to help 
them to save their souls. Whilst acknowledging the presence of the many in Britain who still 
needed to be reached, his pamphlet contained a theological justification for missionary 
work overseas as well as how this endeavour might be accomplished. His enthusiasm for 
this project infected other like-minded people which led to the founding of the Baptist 
Missionary Society (BMS) in 1792. The Society had the aim of ‘diffusion of knowledge of 
religion of Jesus Christ’ by preaching, translating the Scriptures and establishing schools. 
This foundation was imitated by other evangelical denominations, which by 1800 had 
formed their own missionary societies. In 1795 the Missionary Society was started by 
Congregationalists but changed its name in 1818 to the London Missionary Society (LMS). 
The LMS was non-denominational, but was inclined towards Congregationalism, and had as 
its goal ‘to spread the knowledge of Christ among heathen and other unenlightened 
nations’. In 1796 the Edinburgh Missionary Society began its operations but changed its 
name the following year to the Scottish Missionary Society (SMS). In 1799 the Church of 
England founded the Church Missionary Society (CMS) which had the declared objective of 
‘Conversion of heathens and Mohammedans’.74  
 
Archdeacon Sydney Smith, a staunch Anglican, had described the missionaries as 
‘maniacs’ for several reasons. The missionaries were mainly Dissenters and as an Anglican 
he looked down on them as not being of the old religion. He felt that the moral regeneration 
of Britain had a higher priority and that trying to convert India would bring difficulties.75 
Missions had previously been established in the West Indies, but it was ‘East’ India that now 
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attracted attention. A history of the London Missionary Society written in 1899 gives the 
statistic: ‘In 1795 the population [of India] was about 150,000,000, one-fifth of the whole 
human race.’76 In 1813 Wilberforce wrote that there was still one larger cause which was 
more important than the abolition of the slave trade and that was ‘a laying of the ground for 
the communication to our Indian fellow-subjects of Christian life and moral improvement.’77 
To convert such a large number of souls would be considered by the Evangelicals a great 
step forward in reducing 
the heathen world! …a living, slow-moving current. From morning 
to night, from night to morning, the ear is burdened by its heavy, 
incessant tread. …A long, unresting funeral train! …and all 
traveling, like ourselves, to the judgment seat, and almost all 
ignorant of the way of life!78  
 
India, however, was under the control of the East India Company (EIC).  The East 
India Company had initially thrived in India by enculturation as its Anglo-Indian employees 
had adopted the lifestyle of the local inhabitants, learnt the local languages and formed 
familial bonds with Indians, a situation which was socially acceptable on both sides79. As an 
English company, it employed its own Protestant chaplains for the benefit of its male 
personnel, who were mainly the ‘writers’ who had come from England to work in India. It 
was not intended that the chaplains should undertake missionary work amongst the local 
inhabitants. In fact, the East India Company had actually spent money supporting local 
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religions in order to maintain good relations with the Indian communities.80 A Pilgrim Tax 
was levied by the EIC on pilgrims visiting certain Hindu pilgrimage sites. The money was 
collected by a Company official and part was used to pay the temple staff and for the 
upkeep of the temple. Pilgrims were encouraged to visit the temples by Indian ‘pilgrim 
hunters’ as the hunters also benefitted financially from the number of pilgrims. The 
presence of such a tax caused consternation amongst those of an evangelical persuasion in 
Britain as the tax was construed by the Indians as an expression of tacit belief in the Hindu 
gods by the EIC.81 
 
As the eighteenth century had brought political turmoil and a resulting financial loss 
due to the effect of European wars, the independence of the American colonies, and the 
French Revolution, the EIC had been forced to ask the British Parliament for financial help. 
This assistance was granted through the East India Company Act 1773 that effectively stated 
that all lands controlled by the Company belonged to the Crown, but they were being leased 
back to the Company.82 This involvement by the British parliament enabled the Evangelicals 
of the Clapham Sect to keep emphasising through their journal the point that ‘the probable 
design of Providence is subjecting India to Great Britain’.83 From 1809 this theme of 
Providence, which would allow missionaries freedom of access in India, was to be a constant 
refrain over the next fifty years. 
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In the same year as Carey wrote his important pamphlet on the need for the 
conversion of the heathen (1792), a senior EIC employee, Charles Grant, who had 
experienced an evangelical conversion, had also written a similar pamphlet on conversion 
entitled Observations on the State of Society among the Asiatic subjects of Great Britain.84  
Grant commented on the perversion of Indian society caused by the local religions of 
Hinduism and Islam, and urged this could be rectified by the introduction of education and 
Christianity. Bolstered by this and Carey’s pamphlet, evangelical attitudes towards India 
became increasingly influential on the British Parliament, which by virtue of its sovereignty, 
could pass the necessary legislation which would affect India. 
 
In 1793 for the purpose of giving effect to the purpose of his pamphlet, William 
Carey, having publicised the duty for Christians to convert the heathen, gathered his family 
and sailed to India with the intention of giving witness to the ‘true religion’. Carey has been 
hailed as the ‘Father of Modern Missions’. Although circumstances were difficult, Carey 
thrived in India. He was a talented linguist who worked unceasingly in India to translate the 
Bible into different Indian languages as well as to evangelise. Sadly, his wife, Dorothy, (1756 
– 1807), who was illiterate, did not have the same passion for his work. The death of her son 
in 1794, shortage of money and the general living conditions created sufficient pressure for 
her to have a mental breakdown.  By 1800, she was described by John Thomas, one of 
Carey’s co-workers, as having taken it into her head that Carey was unfaithful and that her 
‘jealousy burns like fire unquenchable.’ James Beck, a psychologist, has surmised from the 
limited material available that a modern diagnosis would have been that she suffered from 
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‘Delusional Disorder, Jealous type.’85 Out of the fourteen years that she spent in India 
before she died, she had spent twelve years with mental illness. Although going to India 
with her husband possibly killed her in the end, she had, albeit reluctantly, helped him to 
fulfil his perceived obligation and desire to evangelise to the ‘heathen’.  
 
The speed with which the newly established missionary societies sent out their 
missionaries resulted in the making of certain policy decisions. Subsequent lack of results 
gave rise to the need for alteration to those initial decisions. The LMS and the BMS initially 
used ‘the enterprising piety of single male artisans’.86 These men had been sent out as 
firstly, they had a trade by which (hopefully) they would be able to support themselves 
whilst evangelising and secondly, it was anticipated that they would be able to integrate 
into the local communities by marriage to their converts. This integration would bind the 
missionary to a community, and by giving a clear example of Christian family life would thus 
‘leaven’ the locality. Unfortunately, this plan failed because consideration  had not been 
allowed for the fact that making conversions might be difficult and in addition there was  
also the fact that  single males ‘were more likely to acclimate too completely to local 
customs and mores uniquely antithetical to evangelical respectability’.87 
 
With the failure of planned integration by single males, a different approach was 
required. The importance of women and their place in the domestic sphere of philanthropy 
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and education in England confirmed that the presence of women promoted a civilising 
influence. The example of a Christian married couple would show clearly that this was a 
superior way to live, and give substance to the benefits of Christianity through the civilising 
mission.88 If married couples were sent to the foreign missions their influence would benefit 
not only the people to whom they were ministering but also be a support for other 
missionary families. Missionary couples, where the wife worked in a supporting role with 
her husband, proved to be more adaptable in working harmoniously together and coping 
with the reality of life in India.   In addition, the cost of the salary for a married couple was 
less than for two single ministers, a fact not lost on the societies. As only males were 
permitted to preach, the role of a wife would be that of a help-mate as well as an active 
support worker in the mission activities. 
 
Patricia Rooke has given a clear description of all that a missionary wife was required 
to be:  
a person of piety, common sense, and practical talents. 
She must not only lead a prayer meeting, conduct a Sunday 
school, organise an infant school, and manage a household with a 
frugality that took a terrible toll on her well-being, but she must 
also…nurse her spouse and children through disease or bury them 
with Christian fortitude, …combat plagues of caterpillars, 
cockroaches or soldier ants, and at the same time be an 
exemplary model of a woman whose price was above that of a 
ruby.89 
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Romantic love for her husband was not listed, as only a ‘shared Evangelical 
enthusiasm’ was a prerequisite.90 
 
Mission life was hard for the missionaries and their wives, especially in the early 
years when culture shock and sickness could take their toll. While those who volunteered 
for the missions did so with great zeal, they did not fully realise the physical and mental 
conditions which they would encounter. The Indian climate was different from that of 
England with unexpectedly high temperatures as well as the annual monsoon which could 
disrupt travel. The fauna could be trying with mosquitoes and ants especially being a 
constant plague.  Diseases such as cholera, dysentery and malaria killed many who were 
unprepared and unprotected for their onslaught. As Johnston has quoted from the 1823 
LMS report ‘no less than TEN of our brethren and sisters have been, in rapid succession, 
removed from the present world and from scenes of their useful labours’.91  
 
Some missionary couples had married with little courtship, the common 
denominator being that they both felt called to the service of the foreign missions. In the 
early years of the missionary societies, it was also understood that the commitment to the 
overseas mission was permanent. Once they left the shores of their country they would not 
be returning while they were still able to fulfil their missionary work. As the American Board 
of Commissioners for Foreign Missions warned: ‘It is better that our missionaries should die 
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on the field of battle than to return…wounded or disabled’.92 The LMS went further in 1818 
and advised the widow of a missionary that she would be expected to remain at her station 
or if she moved elsewhere she would have to maintain herself and her family and generally 
to promote the objects of the mission.93 
 
The East India Company had initially refused access to missionaries as it was a 
commercial company and feared that the missionary work could incite trouble amongst the 
Indians, and disrupt the company’s affairs.  Accordingly, any missionaries, which included 
those from Britain, had been forced to operate either out of the foreign enclaves in India or 
in areas sufficiently removed from the immediate reach of the Company. By 1813 when the 
charter granted to the EIC was due for renewal by Parliament, there was a strong political 
campaign by Evangelicals of all denominations for missionaries to gain official access to 
India. This campaign was successful and resulted in the East India Company Act of 1813 
containing a clause that stated that ‘it was the duty of this country to promote the interests 
and happiness of the native inhabitants’94. It authorised missionaries to evangelise in India, 
the promotion of the English language, as well allocating money for education. This allowed 
access to missionaries not only from Britain but also from Europe and America, so triggering 
the missionary scramble for India. The influx of missionaries had the effect of more areas 
being covered and thus increased the volume of information that was being sent back to the 
missionary societies in the form of reports on the work being undertaken. 
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The societies required reports to be sent by the missionaries in order to ascertain 
what progress was being made in the mission fields. The reports, were published in an 
abridged format by the missionary societies, in order to keep their subscribers up to date 
with events overseas as well being a form of fund raising for the mission field. The work 
performed by women in the mission fields was scarcely mentioned as women were 
regarded by the societies as merely being assistants to the male missionaries. 
 
The eye-witness accounts of the male missionaries were among the ways that Britain 
learnt about India, its history and its social issues. Alexander Duff, who was a missionary 
with the Church of Scotland, wrote with horror in 1839 at the customs of the country. The 
extraordinary sight of the cars of Juggernath, the custom of sati as well as what seemed to 
him to be the murder of the old and of the young in the River Ganges were all described 
with great detail.  He also wrote about what seemed to him to be the shortcomings of the 
religious beliefs of the Indians and how the caste system divided Indian society.  He included 
in his comments discussion of how he also was able to discuss how the Gospel might be 
brought to the people: through preaching, translating of the Bible into the vernacular and 
education.95    
 
The first two aims were considered to be the province of missionaries. Appointed 
missionaries had always been men as only males could be ordained to preach the Word of 
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God and to evangelise.96 Preaching has been defined as ‘the act …of delivering public 
…addresses on moral or religious subjects, the delivery of sermons. Evangelism is the telling 
of the “good news” or the promulgation of the gospel.’97 
 
It was in the area of education where many missionary wives were able to 
underscore their contribution to the mission fields. Education had been a component of the 
women’s sphere of influence in England so they were expected to continue this in the 
mission field amongst all their other duties. Although the wives could not openly and 
directly evangelise, there had been nothing to prevent them from using education to pass 
on indirectly Christian beliefs. Teaching was, however, used by women on occasions to 
impart ‘what little they knew of divine things to any one … [who] had less knowledge of 
them’ – an act that could be construed as evangelising.98 In addition to being an assistant in 
her husband’s work, the missionary wife was also expected to supervise the native girls in 
any educational pursuits. In missionary eyes, girls were to be educated to be good wives and 
mothers so that when they became converts they would set a good example to the 
community showing a positive image of Christianity.  It had been presumed that children of 
both sexes would be educated together as in Britain, but social constraints in India meant 
that the sexes needed to be educated separately.  This situation was complicated further by 
the requirements of the Hindu caste system which placed restrictions on which castes could 
be educated together.  
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Teaching was given a higher priority when the Education Act 1835 was passed which 
apportioned funds for education in literature and English in India, effectively making English 
the language of administration.  This Act was supported by Thomas Macaulay, British 
historian and politician, who said ‘we owe to a race debased by three thousand years of 
despotism and priest craft … (the) imperishable empire of our arts and our morals, our 
literature and our laws.’99 It was assumed that if an English education was available to the 
Indians then together with Christian belief their lives would reflect the great benefits.  
 
The Indians, however, while being interested in British-style education, especially for 
boys, were slow to respond to the call to Christianity. This reluctance has been covered by 
Andrew Porter in some detail while Tim Allender has some interesting insights on female 
education100  Attempts to target the high caste Indians revealed the existence of women in 
purdah in zenanas101. As it was forbidden to be seen or to converse with males with whom 
they had no family connection, these women could not be reached by the male 
missionaries. Missionary wives found that they did not have the time or energy to connect 
with these women so the missionary societies were asked for single women to come to 
India to help in this particular mission field.  
 
 
                                                             
99 Thomas Babington Macaulay, ‘A Speech Delivered in the House of Commons on the 10th of July, 1833’ in 
The Works of Lord Macaulay Complete, ed. Lady Trevelyan (London: Longman, Green & Co 1886) vol. 8, 111, 
142. 
100 Andrew Porter, Religion versus empire? British Protestant missionaries and overseas expansion,1700-1914 
(Manchester: Manchester University Press, 2004), 161-181. Tim Allender, Learning femininity in colonial India, 
1820-1932 (Manchester: Manchester University Press 2016), chap. 1. 
101 Zenanas were the apartments where women lived in high caste Hindu households and Muslim households.  
 36 
 
The Changing Secular World   
The changing background of the secular world of Britain towards the middle of the 
nineteenth century played an important part in the development of the missionary spirit in 
women. The growth and changes in technology had added to economic wealth which had 
the flow-on effect of increasing the size of the middle class. Events which took place 
between 1840 and 1860 influenced the existing roles of middle-class women. Ideas were 
key elements for change; new ideas were trialled while some of the old were retained.  
While the public sphere of business and politics received the greatest impact, the private 
sphere of women and the home was not left untouched.    
 
The introduction of the Penny Post in 1839 brought huge changes to all levels of 
society as it enabled cheap and daily  mail communications to become commonplace. The 
change from a recipient having to pay for the delivery  to a sender paying a flat rate, 
according to weight, allowed mail to be sent anywhere in Great Britain and overseas easily 
and at a reasonable cost.102 This improvement resulted in a sharp rise in written 
communications. While the newspapers brought news fairly swiftly to those at home and 
abroad, the new postage system enabled any responses or general communications to be 
made to that news quickly and easily.  In 1853, there were over nine deliveries a day in the 
area within three miles of the General Post Office in London and at least three deliveries a 
day in country areas.  This had the result that sending and receiving mail became a 
commonplace occurrence. The efficiency and cheapness of the delivery system encouraged 
the posting of items both home and abroad so increasing dramatically the volume of mail. 
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Women, especially found this change of great benefit as they were able to communicate 
with family and friends easily and cheaply. The new postal system enabled them to become 
involved with the support of philanthropic work through the increase in printed material. 
Favourable pricing on the postage of newspapers and journals together with the reduction 
of tax stamp on paper in 1836 had the effect of increasing circulations. Cantor quotes the 
figure of one hundred and forty-nine London-based religious periodicals being published in 
the period of 1841-1851.103 After 1855, when the Stamp Act was repealed altogether, the 
number of newspapers and journals expanded again. Increasing prosperity allowed these 
changes to bring the public sphere into the private sphere so permitting women to be in 
touch directly with opinions and events that were outside their immediate area. 
 
The development of the railway system in England from 1840 onwards also 
broadened the parochial world of the nineteenth century by carrying both passengers and 
mail. The railway system expanded the options of the public to travel outside their 
immediate area as trains were faster, more frequent and carried more people than horse 
drawn coaches. This allowed for safer travel and the ability to cover fairly long distances in 
an organised manner. Excursion trains were run for popular events, which enabled the 
different socio-economic groups to travel to events and return the same day. Such a 
possibility enabled families or individuals to attend events, such as the very popular Great 
Exhibition which was the ‘first great moment of mass international tourism’ or religious 
services, such as those held for the Day of Prayer in 1857.104 
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While the accession of Queen Victoria was an important event, as she was the first 
female on the throne since 1714, it was, however, more noteworthy for bringing Prince 
Albert into a position of influence. His interest in matters scientific and technological made 
him one of the main proponents of the Great Exhibition of the Works of Industry of All 
Nations, which took place in London during the summer of 1851. The first of many such 
exhibitions which would take place around the world, the Great Exhibition showcased 
British material artefacts as well as displays of goods from other countries. British colonies 
were also represented by their products as well as by scenic representations of their daily 
life. 
 
Since the Reformation of 1537, religious belief in England had been associated with 
politics and the fear of an overseas invasion.105It is interesting to note that the idea of the 
Great Exhibition was not well received by all and that several newspapers ran campaigns 
against it. Cantor makes note of the perceived threats caused by the presumed massive 
inflow of foreigners coming to see the exhibition and the possible associated threat from 
Roman Catholics. The Evangelicals, however, saw the influx of visitors as a tremendous 
opportunity for mission work and so ran an effective campaign by printing tracts for 
distribution, arranging services and talks, and generally advising visitors of all that was 
available to them for the purpose of saving their souls. The Christian Visitor’s Hand-book to 
London’ (1851), for example, listed not only a guide to churches and chapels, benevolent 
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societies and suburban  cemeteries but also ‘A Select List of Public Amusements’ as  well as 
‘Spare moments with Christian Authors’. 106  
 
For some of the six million visitors who visited the Great Exhibition it was their first 
visual contact with some of the countries  which previously they had only read about or 
heard about from people who had gone there.   Charlotte Brontë wrote after her second 
visit:  ‘It is a wonderful place – vast, strange, new and impossible to describe. Its grandeur 
does not consist in one thing, but in the unique assemblage of all things.’107 
 
There were two exhibits which had relevance from a missionary perspective. One 
was a display from the British and Foreign Bible Society of one hundred and seventy 
versions of the Bible in one hundred and forty different languages and dialects.108 This 
surprising display gave witness to the number of people whose first language was not 
English and would need to hear the Word of God in their own language.  The evangelical 
papers spoke of it with glowing terms: ‘what a treasure lies at that table’ and ‘we regard this 
as the ‘Gem’ of the Exhibition’.109 The second exhibit was the Indian display and the Koh-I-
Noor diamond (which had been billed as the ‘Gem of the Show’). ‘India was displayed as 
‘the most prized possession of Britain’s Empire’ and was described as ‘the glorious glowing 
land’ by the Illustrated Exhibitor journal in October 1851.110 For many who would have 
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heard about India through mission appeals, their first  visual encounter was with the 
brilliantly coloured and embroidered materials , the objects of finery and defence, the 
howdah which had been given to Queen Victoria and the great diamond itself with its 
mysterious history of ‘traditional fable as well as of historical record.’111 The impressions of 
colour and wonderment mixed with the reports from missionary journals would have left an 
indelible memory of that country. 
 
The second half of the nineteenth century in England had started with feelings of 
optimism. The Great Exhibition of 1851 had showcased the best of the British Empire 
displaying the wealth and power of Britain to its neighbours.   The food shortages of the 
previous decade appeared to have been resolved which led to improvements in the lives the 
working class. Although  the French Revolution was now well in the past and the death of 
Napoleon had laid to rest the fears of an invasion from the Continent, the revolutions which 
had taken  place in Europe in 1848 had created a watchful nervousness in Britain as 
experience had shown that revolutions, if left unchecked, could lead to war.  The Crimean 
War of 1854 received what could perhaps be termed ‘good press coverage’ in Britain. While 
the war had taken   place on foreign soil approximately 2,641 kilometres or 1,641 miles from 
London, The Times, had sent a dedicated journalist for up-to-date reports on the conflict 
and visiting tourists had been able to safely experience the reality of a battlefield in 
action.112  
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However, it was the unexpected events in India that brought the changes that would 
eventually empower the course of women in the mission fields. The conflict, which became 
known as the Indian Rebellion or Indian Mutiny or the First War of Independence, which 
broke out in North India in 1857, was so unexpected and horrifying that it was profoundly 
shocking to the British people. Benjamin Disraeli called it ‘one of those great events which 
form epochs in the history of mankind’113. Queen Victoria called for a Day of Prayer and 
Humiliation, which was well attended throughout the whole country. 114 Charles Spurgeon, 
the well-known Baptist preacher, gave the sermon at the Fast-Day Service at the Crystal 
Palace which was attended by 26,000 people.  
 
The sermon was an interesting presentation as it reflected the thoughts of the man 
on the street. Spurgeon took as his text ‘Hear you the rod, and who has appointed it’ (Micah 
6:9). While he started with ‘what a rod is that which has just fallen upon our country! …We 
have today to mourn over revolted subjects … and I challenge the...entire world to 
deny...that they were rightly our subjects. They were always petted, always rocked upon the 
knee of favouritism.’ But the tone changed with the claim that ‘you would rise from your 
seats and hiss me from the pulpit if I should but dare to hint’ at their crimes.  He blamed the 
colonial government in India for tolerating the Hindu religion and then strongly attacked 
Hinduism. ‘The gods they worship are not entitled to …respect. Had they given a decent 
character to their demons, we might have tolerated their idolatry… but now God visits 
them.’   Spurgeon then turned on his congregation and berated them from rich to poor for 
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the sins applicable to their class. He closed with a final call for repentance, trusting that the 
soldiers in India ‘will carve us out peace and victory with their triumphant swords’. The 
postscript was to ask for generous donations to the Indian Relief Fund. The working man 
should give a penny if that is what he can afford. But ‘you who are rich must not give 
pennies’ but a proper amount. Spurgeon’s call for generosity was rewarded with nearly 
£500 being collected.115 
 
The initial revolt was an unexpected event to the British as it involved the Bengal 
army, which was composed of high-caste Brahmins, Rajputs, and Muslims and was 
considered to be the best of the three native armies.116 The native armies were ‘colonial 
volunteer mercenaries’ with British officers.117 The dispute started over rumoured military 
changes and, more importantly, the rumour that there would be forced conversions to 
Christianity. The horror, however, lay in the terrible bloodshed that occurred during its 
duration. No one in Britain expected the deaths of so many men, women and children at the 
hands of the rebels, and no one foresaw the terrible revenge that was taken as a result by 
the British troops. Asa Briggs has written that no single event more powerfully affected the 
mind of that generation in Britain than the massacre at Cawnpore in July 1857. 118 That 
particular carnage   was discussed at great length not only in the British papers but also on 
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the Continent and in America.  Heather Streets has established that between August 1857 
and February 1860 The Times carried one hundred and eight stories on the massacre.119  
 
The massacre at Cawnpore when some 150 – 200 women and children were 
murdered was an event that was not easily forgotten and certainly never forgiven. The 
‘outside’ sphere of men and violence had invaded the ‘inside’ sphere of women and 
children. The defilement of British women by native Indians brought fear to England and 
changed the way that India was regarded.120 While the conflict itself has been described in 
numerous accounts, as the violence and the fact that it was an ‘exotic’ military force held 
the imagination, it was the after-effects which emerged in Britain that had the greatest 
impact on and change to the British mission fields in India. The savagery shown by both 
sides during the Mutiny removed the freedom and confidence with which they had formerly 
lived and created a void of fear and distrust. From an attitude which had regarded British 
India as ‘a trust confided to Great Britain by providence on behalf of the Indian people’, 121 
the mood in Britain changed to one that now regarded the Indians as ‘faithless to their salt’. 
From being regarded as a country that had enjoyed a high degree of civilisation and culture 
and was destined for closer commercial ties with Britain, India was now seen as a country 
that tolerated the unspeakable. The rebellion had shown a different side of the Indian 
people, one that was capable of betraying trust and rejecting the benefits of British 
government. As a result, it was assumed politically that Britain would have to maintain 
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control of the country with a strong but kindly hand; otherwise it would collapse into 
anarchy. By proclamation in November 1858 India was removed from the control of the East 
India Company and henceforth would be governed by and in the name of the Crown 
through a Secretary of State in London and a governor-general and other officials in India 
responsible to the British government. 
 
While this paternalistic approach was a political and a social solution, the question in 
England of ‘who or what was to blame?’ remained unanswered. Amongst all the suggestions 
that were offered, there was even one which nominated the Russians as being behind the 
trouble in revenge for the loss of the Crimean War.122 The most forceful came from the 
Evangelicals who declared that there had been a failure by the government to promote 
Christianity in India and this had brought the wrath of God upon Britain. ‘The Lord has 
admonished us … but he has delivered us, provided we realize …the subversion of Satan’s 
empire’. 123  Spurgeon had mentioned this point in his sermon at the Crystal Palace but he 
had not said that it was the main cause.124    
 
The enforcing of social regulations, covering the outlawing of sati, the Hindu 
Widows’ Remarriage Act 1856 and land reforms, whereby Christian converts could still 
inherit land in spite of having abandoned Hinduism and its caste structure, had created 
disquiet amongst the high caste Hindus, especially the Brahmins, prior to the rebellion.  
They felt that their religious beliefs were being threatened by such social reform as it 
                                                             
122
 Metcalf, Aftermath of Revolt, 99. 
123 A.D Pionke, Plots of Opportunity (Columbas: Ohio State University Press, 2004), 86. 
124 Spurgeon, Fast-Day Sermon. 
 45 
 
diminished their positions. This perspective in conjunction with the visible association of 
missionaries with education and schools had led to a belief that there would be enforced 
conversions.  Such intent led to rumours which were given credence by the soldiers when 
the issue of the ‘unclean’ cartridges finally triggered the rebellion. The Muslims too were 
blamed for adding to the fight. Having previously been the rulers of most of India, there was 
a degree of animosity which was increased by the legal expansion of the Christian 
missionaries. To resolve this disquiet, the government, however, preferred now to pursue a 
neutral position on religion in India so that: ‘we… [do] not give to the natives of India any 
reason to believe that we are about to attack their religious feelings.’125 
 
Once the government had declared its position on India, the question of how 
education would be administered had to be settled.   Prior to the rebellion, missionaries had 
been responsible for running mission schools which had received grants from the 
government. However, as these grants were now being viewed as indirectly supporting the 
proselytising of the Christian missionaries - a situation that went against the neutral stance 
that the government wished to pursue - they were therefore restricted. 
 
In the years after the Rebellion,  the Evangelicals still exercised considerable 
influence in Britain; Metcalf quotes Disraeli as being aware that one must not “slight the 
religious feelings of the country” at the same time as not allowing evangelical demands to 
dictate government policy.126 However, the missionary societies were starting to experience 
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a slowdown in the support that they were receiving. While money was raised to repair 
missions that had been damaged during the conflict, missionary endeavours continued with 
a low profile through the rest of India.  In Britain, despite calls for India to be Christianised, 
there was a drop in the number of recruits who applied to the societies. Metcalf quotes 
figures from both the CMS and the LMS which show no growth in the decades between 
1847-1856 and 1856-1866.127 Henry Venn, the Secretary of the CMS, said that the ‘warm 
sympathy’ of earlier years had almost completely evaporated.128 
 
It was at this point in time that there was a change in thinking about how India 
should be Christianised. The shift in attitude  from viewing  India as having an equal 
civilisation to regarding it  as a country full of ‘heathen’  had changed the operations of the 
missionary societies.  The many years of preaching and evangelisation had produced only a 
small number of converts given the total population.   
  
It was assumed by the missionary societies that missionary wives, not being 
burdened with preaching, would be able to assist with making neighbourhood contacts for 
evangelisation.  However, it became apparent that the more pressing need was that the 
Indians were suffering from a lack of elementary medicines. While missionary wives were 
able to use what knowledge and equipment they had in order to resolve some of these 
needs, there was never enough. However, there was always an opportunity to evangelise 
and link medicine and Christianity by singing hymns and telling Bible stories to a captive 
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audience whilst dispensing aid. By using the skills which had enabled the philanthropic 
societies to be so effective, the women were able to combine aid with education. This was a 
successful combination and with the rise in the number of single women in England in the 
middle of the century, there were more hands prepared to apply to work in the mission 
fields. 
Maughan has identified that there were three interlocking developments which 
strongly influenced missionary work by women.129  The first of these was the wave of 
religious revivals, originating in America and taking place in Britain in 1859 and 1860.  These 
movements encouraged a new form of evangelism which gave a bigger role to the laity and 
especially to women.130Lloyd makes the point that many of the evangelists that spoke at the 
revival meetings were middle-class women. 
 
The second development was a new focus on the Indian home as being the place to 
start mission work.  The small number of converts evidenced the need for a change of 
perspective for the missionary societies. It was realised that the family home was perhaps a 
better place in which to start the process of conversion, rather than targeting the young 
through education. This had been the modus operandi of the philanthropic work aimed at 
families in Britain with mothers being best placed to transmit any changes in family life.   
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As Prochaska has shown, the role of women changed over the course of the 
nineteenth century.131 The third development identified by Maughan was a rapid 
transformation in the public acceptance of women as professional workers in the outside 
sphere of the world. 132 In the second half of the nineteenth century, the daughters and 
granddaughters of the women, who had been involved in so much philanthropic work, 
would have the opportunities to be able to apply for respectable paid work in the public 
sphere. The ‘Angels in the House’ were becoming the ‘Angels outside the House’. 
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Chapter 2: The Emergence of Women in their own right in the mission fields 
 
There is not money enough in all this world to hire me to do house to 
house visiting in the villages of India. And yet the love of God 
constraineth me, and makes fascinating what would otherwise be 
utterly repellent and intolerably disagreeable 
C.S. Mead, “Interest in Missions”  
An Address delivered at a Baptist Union Meeting, Adelaide.  
September 1900 
 
Societies for foreign missions were already established in Britain during the first half 
of the nineteenth century in response to the zeal of the Evangelicals to convert those who 
‘dwelt in spiritual darkness’. The societies were able to develop and expand through 
philanthropy, especially that of middle-class women.133 The link between the middle class 
and the missionary societies was strengthened by the expansion of the middle class over the 
century. The census of 1851 revealed an increase in the number of single women, a 
situation that made clear the reality that women could no longer rely on the union of 
marriage for financial support. This development had the effect of making paid employment 
for single middle-class women socially acceptable. Under this new ideology, women were 
able to consider different options whereby they would be able to support themselves. 
Training opportunities and employment in areas not previously available to women were 
emerging in the gradual acceptance that ‘ladies’ could undertake paid work without 
diminishing their status.   
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By 1900 there had been a marked increase of single middle-class women joining the 
missionary societies and being able to work in their own right in the mission fields of India. 
Their appointment as missionaries was enabled by the particular need for their skills in the 
mission fields, and was also encouraged by the changes in the way that work performed by 
middle-class women outside the sphere of the home was regarded and valued in Britain. 
This chapter identifies what motivated and enabled the establishment of single women as 
missionaries to India. 
 
Employment for Middle-Class Women 
The second half of the nineteenth century was an important period for the 
development of employment for women of the middle class. While women of the working 
class had always by necessity sought employment in order to improve the income of their 
families, middle-class women since the early part of the century had been ‘most zealous in 
promoting the separation of spheres.’134 Remaining in the home, they had the responsibility 
for the welfare, both temporal and spiritual, of the ‘inside private sphere’ of family and 
household. By extension this world of welfare also covered those who were outside the 
immediate household and in need of assistance. Such aid was given in various ways, with 
face-to-face contact by personally visiting those in need, by giving educational classes as 
well as supporting philanthropic societies in financial or other ways. The ‘outside public 
sphere’ which was the world of commerce and politics was seen as the concern of men, who 
were the breadwinners. The changing world of technological advances in the printing  
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process, the fast postal service together with the expanding railway system allowed news, 
beliefs, and ideas to travel with greater speed, and to penetrate into more households in 
Britain than previously. This improvement enabled women to receive and send information 
directly and swiftly. More importantly, it allowed women access to knowledge of the 
increasing number of options for employment available in the ‘outside public sphere’.  
 
The growing need for women to generate income was revealed in the decennial 
censuses for the United Kingdom of 1851 and 1861 which showed a clear rise in the ratio of 
women to men.135 The data for 1851 also showed that 42% of all women between the ages 
of twenty and forty were single.136 By 1861, the prosperity of the nineteenth century was 
increasing the size of the middle class, which was now large enough to be divided into the 
‘established and propertied … and the aspiring and propertyless’ according to their 
professions or occupations.137 Such statistics indicated the growing number of women from 
the middle-class who were required to support themselves but were limited in the socially 
acceptable ways by which they could earn an income. By the middle of the nineteenth 
century, women were restricted to work which could be undertaken inside the sphere of the 
household. Dressmaking and other sorts of needlework, writing, and private teaching were 
all skills considered to be the responsibility of middle-class women and, as such, could 
legitimately be utilised to generate an income.  
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Dressmaking and millinery were the main employment areas for lower-middle-class 
women as they offered opportunities for moving up the ranks of the middle class.138 For 
those women who had talent it was possible to make a good living as there would be a 
constant demand for their work. While males wore clothes that projected a serious image, 
wives were expected to dress fashionably to show their husband’s station. Others in the 
industry lived and worked under difficult conditions. Thomas Hood’s poem ‘The Song of the 
Shirt’ (1843) was well known in the nineteenth century for drawing attention to the hard life 
of the needlewomen who produced clothes for the prosperous.139 While all milliners and 
dressmakers worked at the whim of those who ordered garments, their skills were assured 
of constant demand throughout the century as most garments for the upper and middle 
class were still handmade.  
 
Writing was an occupation which some upper middle-class women were able to 
undertake at the same time as running a household. Mrs Frances Trollope, for example, 
wrote in order to support her family.140 From 1832-1860 she published thirty-four novels 
and six travel books, which commented on America as well as Europe. Mrs Elizabeth Gaskell 
was another author whose novels, Mary Barton (1848), Cranford (1851-53) and North and 
South (1854-1855), were social commentaries on the times. Cranford and North and South 
were published in serial form in Household Words, a weekly magazine owned by Charles 
Dickens. The growth of the printed media encouraged writing as both fiction and non-fiction 
were needed for such journals. The expansion of the middle class also encouraged the 
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writing of instructional material in order to aid women in the running of their households. 
Those who had newly arrived in the social class needed the essential texts such as Mrs 
Beeton’s Book of Household Management (1861) in order to know how to entertain, control 
the servants and manage a respectable household. 
 
The other main area of employment for middle-class women, who needed an 
income, was working as a governess. The census of 1861 reported that there were 24,770 
governesses in England.141 Some of them were daughters from the lower middle class who 
were sent out to work in order to use their education and if possible raise their station 
through making a good match. Others from higher ranks of the middle class worked because 
they had no other means of income and had to support family members as well as 
themselves. Most of the governesses boarded with the families who employed them, 
though some did come in on a daily basis. Being neither a servant nor a member of the 
family, the governess occupied a grey area in the household hierarchy. The employers 
viewed the governess as unworthy of respect because she was a paid employee. The 
household staff saw the governess as another employee who received a wage as they did, 
therefore she did not merit the respect they gave to their employers. There was no shortage 
of women willing to work as a governess as the position provided a place to live. There was 
little choice for the women but to accept the conditions of low pay and lack of respect for 
their work.  
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The establishment of The Governesses’ Benevolent Institution in 1841 to provide 
financial assistance to governesses who could no longer work marked a turning point for 
that profession. It was overwhelmed with requests for help, and while investigating ways to 
improve conditions of employment, the Institution found that there was a considerable 
disparity in the skill set of governesses. In order to rectify this, the Institution founded 
Queens College in London in 1848 with patronage from Queen Victoria. The college was a 
centre where educational lectures were given to governesses and other ladies by professors 
from Kings College, London. Its opening marked a radical change by providing a venue for 
education for all middle-class women.142 The improved skills of the governesses enabled 
them to take a more influential role in education.  
 
The elementary education of children in Britain was finally made compulsory by the 
Education Act 1870. This changed the educational process from one where the different 
social classes had been taught subjects appropriate to their future needs to another where 
all children learnt a basic curriculum. Over the nineteenth century education became more 
regulated giving rise to the need for teachers to be properly trained. The middle class 
wanted their children to enjoy the educational advantages of the upper class, which 
encouraged the growth of private schools. This, in turn, fuelled a demand for properly 
trained teachers. By 1845 there were twenty-four teacher training colleges and by 1853 the 
teachers were viewing themselves ‘as an upwardly mobile group’.143   
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Nursing was also a part of the life of nineteenth-century women in their role as 
guardian of the welfare of their households and those in need. Illness was a common 
occurrence and could be extremely serious often leading to death. The evangelicals believed 
that death was a pivotal moment at which a soul could be saved from damnation so that a 
religious influence should be present at that time. Visiting the sick was part of philanthropic 
work, and for those who were not able to physically visit, supporting such charities fulfilled 
the requirement. By the middle of the century, there were groups of High Church Anglican 
women who took religious vows to live as nuns and work amongst the poor. The 
Sisterhoods were small in size, with fewer than fifteen women for each foundation, but they 
did undertake nursing of the poor. The sisters from Devonport, near Plymouth, were 
commended for their work during cholera outbreaks in 1849 and 1853. Florence Nightingale 
was sufficiently impressed by their expertise that she chose to take a number of them out to 
the Crimean War in 1854 as part of her band of volunteer nurses. The existence of these 
Sisterhoods caused some alarm to Evangelical Protestants because of the pre-Reformation 
connection of nuns to the Roman Catholic Church.144 However, the presence of these nuns 
indicated that single, middle-class women with strong religious beliefs were looking for 
ways to be useful to the community. 
 
Need for Workers 
The call for single women to help with the evangelisation of Indian women in the 
mission fields of India had been heard as early as 1840.145 However, there had been little 
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official response from the missionary societies. They had preferred to concentrate on 
preaching and education, as these were be carried out by the male missionaries with unpaid 
assistance from their wives.  Schools for boys in India had been successful, even with 
Christianity being part of the curriculum. In the urban areas most of the schools were taught 
in English which gave improved employment prospects.146 In the rural areas, the schools 
were usually taught in the vernacular because of the high illiteracy rates.147 It had been 
hoped that  using   English as a medium would result in language skills which eventually 
would trickle down to those who were illiterate, so that Christianity could be preached in 
English.148 This did not prove to be the case.  
  
By the middle of the nineteenth century it was becoming apparent that the flood of 
conversions which had been expected initially by the missionary societies in India was not 
taking place. The societies had assumed that the ‘heathen’ would quickly become followers 
of Christianity once the ‘error of their ways’ had been explained to them. However, this 
proved not to be the case.  The missionaries had found that while interest was shown in 
Christianity, conversions were few and far between. The Biblical aphorism ‘whoever sows 
sparingly will also reap sparingly’ (2 Cor 9:6) seemingly indicated that lack of converts was 
due to not having enough missionaries on the ground. There was a constant need for more 
workers in the mission fields, not only to replace the missionaries who had died or whose 
health had been broken within a few years of arriving in India, but also to open up new 
fields of potential harvest. Details of missionary numbers were included in the Jubilee 
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Statement issued by the Church Missionary Society (CMS) in 1849 for its Fiftieth 
Anniversary. Three hundred and fifty male missionaries had been sent out worldwide. Out 
of this number 
No less than 83 had died, after an average service of six years; 140 
had retired, chiefly from failure of health, with an average service 
also of six years; and the remaining 127 still on the staff had not 
yet attained an average of ten years’ service.149 
 
The missionaries (and their families) worked tirelessly preaching and running schools 
in their efforts to convince the local population that their ‘idolatrous’ religious beliefs 
needed to change. The missions had had the benefit of the work of female members of 
missionary families but the women were always in a supporting capacity. Daughters of 
missionaries were expected by their families to take up their role as helpers in the 
evangelising activities of their parents. Sisters followed brothers who were missionaries to 
help them in their work. Because of the high mortality rate amongst Europeans in India, 
replacements to carry on the work of evangelisation were often needed.  Missionary wives 
who had died through illness or childbirth left a void, not only in the emotional sense but 
also in the practical running of a mission station. Unmarried missionary daughters were 
encouraged to fill such a void because they already had the knowledge of what was needed 
in the mission fields. Nevertheless, in spite of all the assistance such women gave, and 
however much mission work they carried out, single women were expected to be under the 
‘guiding influence’ of the male missionaries.   
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Public preaching by male missionaries was reaching Indian women of the lower 
castes. Subsequently it was realised that the preaching of Christianity was not being heard 
by the high caste Hindu women whose families had more dominance in their local areas. 
Moreover, it was hoped that in turn the conversion of these women would result in other 
members of their households following their lead.  This ideal was especially true in the north 
of India where the Mughal Empire had had the longest influence and the custom of the 
women of the family living in a zenana had been retained.150 These women lived in purdah 
and as a result were unable to have social contact with men who were unrelated to them. 
Only women of a similar social standing would be invited to visit the women in the zenana 
with the invitation being issued by the male head of the Indian household.151 While the 
women of missionary families, deeming themselves to be of an appropriate social standing, 
were eligible to receive such an invitation, they did not have the time to spare for such 
visits.  Missionary wives were already fully occupied raising and educating their own families 
as well as organising and assisting with the mission’s educational programmes.  If the 
zenanas were to be visited, additional women would be required. 
 
The zenanas had been described throughout the nineteenth century by missionaries 
as places of imprisonment where women were cut off from the outside world. Geoff Oddie 
quotes Mrs Weitbrecht, the widow of a missionary, writing in 1875 of the ‘poor little girl’ 
who was married as a child to a stranger and taken ‘to reside amongst strangers…to wake in 
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her prison home, and to begin a life of seclusion and inanition.’152  The zenanas were always 
portrayed in the missionary literature as places of ‘darkness and misery’ even if this was not 
always the case.153 Such publicity targeted the emotions most effectively for recruiting 
workers in the mission fields and for successful fund raising.  
 
By 1860, the missionary societies were facing the problem of having an apathetic 
audience in Britain. The initial enthusiasm which had followed the development of the 
overseas missionary societies at the beginning of the century had waned. The growth in the 
number of philanthropic organisations and the rise of a new generation with different 
interests had meant that it was harder to gather the funds that were needed to continue 
the work of evangelisation. The previous decade had started with the splendour and 
confidence of the Great Exhibition in 1851 in London. Sadly, the positivity which had been 
generated by this display was diminished by the war in Crimea (1853-56) and the terrible 
shock of the Indian Rebellion of 1857-58.  
 
The death toll from the Crimean War was caused more by the diseases of typhoid 
and cholera than by war wounds. This knowledge had resulted in an outcry in Britain where 
the general public had been appalled at the neglect of the common soldier by the British 
military hierarchy.  This anger resulted in a fund being raised, which was used by Florence 
Nightingale to found a nursing school in 1860.154 While the missionary societies would 
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obviously have lost some income because of the diversion of spare money to the fund, the 
Indian Rebellion had a much greater effect on them. While the missions in India had been 
affected by the conflict itself, it was the controversy in Britain over the cause of the 
rebellion that changed the way that Christianity was preached in India.  
 
There was no disputing the fact that religion and the Rebellion were linked, but the 
royal proclamation by Queen Victoria in November 1858 attempted to diffuse the situation 
and restore confidence by maintaining secular progress.155 The missionary societies had 
wanted the British Government to officially permit religious classes in Christianity in all 
schools but the Government preferred to remain neutral as far as religion was concerned. 
However, the Indian women in the zenanas could be offered education, using religious 
materials, in the hope that they would pass on their knowledge to their families. Jeffrey Cox 
has quoted a missionary as saying that zenana women did have considerable power in their 
homes. 156  In a similar fashion to the women in Britain in the early part of the nineteenth 
century, to be ‘inside’ was to be respectable but  this restriction  had not stopped them 
from having considerable control over their house  and those for whom they were 
responsible..  To give such education to women in the zenanas would need the dedicated 
assistance of single women who would take on the role of ‘moral regenerators’. 
 
Once it was understood that sending out dedicated women would be the key to 
gaining admittance to the zenanas, the British missionary societies had to grapple with the 
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question of how this work should be organised. While the answer was to recruit suitably 
qualified women, the problem was how to fit them into the existing missionary structure of 
the societies without too much additional expense. Accustomed to the simplicity of the 
existing hierarchy of male missionaries being supported by female family members, the 
societies found that the situation became complicated when considering the appropriate 
marital status of female applicants. If married women were recruited what would be the 
status of their husbands? Would they have to be employed for missionary work as well, so 
adding to the cost?  Accommodation would also need to be provided for a married couple 
which would further increase the cost. If single women were recruited, who would provide 
the supervision needed not only for their work in the mission fields but also for their 
accommodation? Rhonda Semple has quoted from a letter written in 1884 from John 
Hewlett, a senior male missionary to the Foreign Secretary of the London Missionary 
Society, in which he agrees that women who were able and intelligent could be good 
missionaries if they were ‘under the influence of wise and devoted and spiritually minded 
colleagues’.157 While the author of the letter, was, quite naturally to him, referring to the 
influence of men such as himself, by the end of the nineteenth century the ‘colleagues’ 
would be women.  
 
The missionary societies decided to maintain the existing structure and employ 
unmarried women which would clearly show the correct hierarchy in the mission fields. The 
new female missionaries would be under the authority of the relevant male missionary in 
whose area they would be working and domestic arrangements would be organised with his 
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household. Although the women had the freedom to work full-time on mission activities, 
their social situation was more constrained. At first, boarding with missionary families 
already in the field seemed the appropriate solution as decorum and safety prevented the 
women from living on their own. However, this enforced lodging must obviously, in some 
cases, have created tensions, in spite of shared religious beliefs, as personality differences 
as well as hierarchical expectations came into play. The missionary wives, who were unpaid, 
had cause to resent the single women who were able to evangelise without having to worry 
about the increase in the cares of the household, and who were being paid a salary. In 
addition, whilst familiarising themselves with their new posting, the local customs and its 
language, the new arrivals would have spent considerable periods of time in the company of 
the male missionaries. The male missionaries, while theoretically in control of the 
household and the mission station, would have felt a threat to their authority, as what 
happened behind the zenana walls was outside their control.  
 
In order to resolve the recruitment needed for zenana work, the missionary societies 
(whose administrations were, in the main, run by men) formed women’s committees to 
organise this objective. These committees were set up after the Indian Rebellion because of 
the need to evangelise and educate Indian women. The administration did not relinquish 
control of the issue as the members of the committees were, as Semple has pointed out, 
mainly female relatives of the members of the missionary society.158 Originally the 
committees were set up to find female candidates for the zenana work and to recommend 
them to the missionary society, who would then employ them. However, as the number of 
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motivated applicants for zenana work began to increase and training was shown to be 
needed, dedicated societies were founded in order to enable the training and support of the 
accepted candidates.   
 
The Baptists, who had been the first church to set up a missionary society (Baptist 
Missionary Society) in Britain, again took the lead and founded the Baptist Zenana Mission 
Society in 1869. Other missionary societies then followed suit. Church of England Zenana 
Missionary Society (CEZMS) had a different history as it was founded in 1880 as the result of 
a split over religious direction with the Indian Female Normal School Society, which had 
started in 1852.159 This meant that CEZMS started with mission stations and missionaries 
already working in India.  Memories of the early days of the CEZMS were included in a 
souvenir book for the CEZMS Jubilee in 1930. Miss Emily Sandys remembered Mr James 
Stuart, who had retired from business in India, going to work in London each day to set up 
the financial position of the Society. The financial situation would have been important as 
there were the existing expenses in India at the same time as the new society was starting 
out. Mrs James Stuart stayed at home writing endless letters in order to arouse interest in 
the work of the Society. Miss Sandys also remembers Mrs Sandys going up to London, in all 
weathers, for committee meetings and returning late in the day. Mrs Sandys, who was the 
Secretary of the Candidates’ Committee, had come to know the early candidates while they 
were in training. When the missionaries went out to India, Mrs Sandys wrote to ‘one and 
another, each mail day … until each was known and thought of as a daughter’.160 Support 
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from Britain was very necessary for the missionaries who were working in the unfamiliar 
environment of India. 
 
The new societies selected, trained and supported their own female missionaries for 
zenana work. This enabled the ‘ladies’ to live in small groups, as was socially acceptable, in 
the Indian mission fields and carry out their work without the interference or hierarchical 
pressure from male missionaries. The zenanas could not be visited unless an invitation was 
extended. Sometimes curiosity would prevail and the missionaries would be sent an 
invitation to come and visit. At other times to try and gain access, the missionaries might 
send letters to the male heads of different households stating that they were available to 
teach the women in the zenanas. As their educational materials consisted of religious books, 
the missionaries did not flag their evangelising intentions. Depending on the views of the 
male head, the missionaries would either be invited to visit or else they would be told that 
teaching was not necessary. Zenana visiting could be arduous as the zenana itself usually did 
not have the facilities of the main reception areas of the house. It sometimes involved the 
discomfort of sitting for long periods of time on uncomfortable furniture at the same time 
as trying to meet the varied educational (and religious needs) of the women who lived 
there.  In some areas there was a demand for visits especially if education was valued by the 
head of the house.  However, there was a reluctance to allow Christianity to be preached 
and the missionaries did have to be careful in some cases in the material they used. As the 
numbers of the potential Christian conversions became apparent, the call went out for more 
women as ‘the harvest was ready’ (Matthew 9:37). While there is no record of which 
journals held the initial advertisements for female missionaries, by 1898 advertisements for 
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CEZMS were appearing in such varied publications as The Englishwomen’s Year Book, The 
Law List, The Fireside Christmas Number, and The Irish Clergy List. Monthly advertisements 
appeared in the societies’ own publications as well as The Sunday-at-Home and The 
Quiver.161 
 
The Englishwomen’s Year Book had been first published in 1873 with the intention of 
‘arousing Englishwomen to a sense of their own powers’.162 By 1899, it functioned as a 
directory of institutions for women and children. The listings included names, addresses and 
helpful details for educational establishments, professions and employment, as well as 
‘amusements and social life’, arts, music, science, charities, religious institutions, 
philanthropic and temperance societies. It included details of retirement and nursing homes 
on the Continent as well as details of ‘Homes for the Inebriate and the Fallen’.163 In short, it 
gave women all the information they needed ‘to meet the demands [of] the changing 
conditions of modern life.’164 
 
The entry for CEZMS in the Religious Work section was relatively brief with eleven 
lines of type compared to six lines for the Baptist Zenana Mission and over twenty lines for 
the Free Church of Scotland Women’s Foreign Missionary Society.165 It merely gave the 
address of the society and that the society had two hundred and sixteen missionaries in 
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India, China and Ceylon, with nine being doctors. It also gave the additional information that 
one hundred bible women and seven hundred and forty-eight native teachers were 
employed in its missions. Information as to conditions was available from the Secretary to 
the Candidates’ Committee. 166 The sparse entry gives the impression of a well-organised 
society that had a strong presence in India and was receiving sufficient applications so that 
there was no need to put in further ‘enticements’.   
 
A different image was projected by the entry for the China Inland Mission (CIM) 
which had fourteen lines of type. CIM was founded by Rev J Hudson Taylor in 1865 and the 
entry stated that it had four hundred and fifty women in connection.167 This figure included 
wives of male missionaries and was made up of ‘members of all the leading denominations 
and of various nationalities’. This information was followed by the remark that ‘No salary is 
guaranteed and missionaries wear Chinese dress’.168 Such details would either have 
attracted or deterred any would-be applicant. 
 
Selection of Women Missionaries 
The intensive nature of the missionary work in India and the cost of maintaining the 
missionaries once they were trained meant that the missionary societies took their time 
over the selection and training of their female candidates. The candidates were required to 
have particular attributes, for mission work was regarded as a calling, not a profession. As 
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there were no established precedents for selecting women to be missionaries, new criteria 
had to be agreed from the requirements which had governed the selection of male 
missionaries and the experience of those who had been active in the mission fields and in 
philanthropic societies. However, regardless of the fact that female missionaries were 
needed urgently there was no automatic guarantee of acceptance by the missionary 
societies. ‘Willingness to go… does not imply an intention on God’s part to send’.169  
 
The selection procedure of female missionaries was slow and thorough because the 
societies had to be certain that they had selected the right candidates. ‘The Gleaner’, which 
was a monthly illustrated magazine designed for ‘popular use’ and published by the Church 
Missionary Society, often had a small column giving information for would-be candidates. 
This information was amalgamated in 1892 into a booklet, Candidates-in-Waiting: a manual 
of home preparation for foreign missionary work. The text of this publication indicated that 
there were plenty of enquiries from those who felt that they had been called to work in the 
mission fields. While the prospective applicants would be looking for guidance on 
preparation, the societies were looking for those who not only had taken such advice to 
heart, but who also fulfilled other requirements as ‘a missionary needs not only a Call but 
[also] a Character’.170 They needed to have the right mental and moral qualities. 
‘We want missionaries quickly and we want them good. Both 
quality and quantity are needed.’171  
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Some of the entries by missionary societies in the Englishwoman’s Year Book do spell 
out clearly the type of person they were looking for.  Qualifications for the China Inland 
Mission were that ‘the worker must be called of God to the work … have had an ordinary 
English education, … be a diligent student of Scripture, be possessed of sound health and 
common sense, and above all, be full of faith.’172 The Free Church of Scotland Women’s 
Foreign Missionary Society listed ‘good health, good temper and common sense’ as being 
‘natural’ qualifications. For their zenana work, ‘good education is required, some knowledge 
of society, and for school work a teacher’s certificate’.173 Only two of the societies 
mentioned the need to learn languages. The Society for Promoting Female Education in the 
East warned that some school-keeping knowledge was required and that it was necessary to 
pass an examination at the end of the first year in the native language.174 The Society for the 
Propagation of the Gospel stated that an aptitude for learning languages was essential as an 
examination in the native language must be passed during the first year and a second 
examination later on.175 
 
The different zenana societies followed a fairly similar pattern for the processing of 
applications to work as a missionary. The procedure followed by the CEZMS gives a good 
example of why the process was slow and thorough, and why unsuccessful candidates were 
weeded out. Analysis for this thesis of the existing files of successful candidates reveals a 
consistency in what was required in spite of  many of the early administration documents 
being  lost through floods, office fires and other events, As the  remaining paperwork gives a 
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good indication as to what was considered to be essential, as well as what was deemed to 
be desirable, a  sequence of events has been pieced together to show what seemed to have 
been the selection process for the majority of applicants to the CEZMS. 
 
Female candidates were not usually accepted until they were over twenty-two years 
of age with no upper age limit; however the majority of the successful applicants to the 
CEZMS were in their early to middle twenties. This was considered to be the best age range 
as the women were mature in that ‘the character and constitution are formed, and before 
either the power of languages and the capacity for acclimatisation were lost’.176 In addition, 
they were also sufficiently adaptable to be able to deal with the problems of living in a 
foreign country. Such an age grouping would have enabled a natural hierarchy to develop 
between the old hands who were already out in the mission fields and the new missionaries. 
The entries in the Englishwomen’s Year Book for the Church Missionary Society had a 
minimum age of twenty-two while that for The Free Church of Scotland Women’s Foreign 
Missionary Society stated that the ‘best age for going to India is twenty-five.’177  
 
It is interesting to note that in the section of ‘The Gleaner’ for prospective 
candidates it was stated that men would be accepted by the Church Missionary Society at 
the age of twenty (by which time they were possibly university graduates).178 The only other 
exception made would be for medical students of either sex who could be accepted at the 
age of nineteen years in particular circumstances. The journal gave no further information 
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as to what the particular circumstances might be; however, it could be surmised that 
missionary training would take place prior to medical training.  
 
When the CEZMS received a letter of application for consideration as a missionary, 
there was an exchange of correspondence with the applicant. Details such as the reasons for 
offering themselves for missionary work, their experience in spiritual matters, age, 
education and circumstances would be clarified before an official application form was sent 
out to them179. This form would have required some thought and reflection to complete and 
was marked with a note that ‘The questions must be answered without any reference to 
friends or books except the Bible’. To emphasise the seriousness of the application, the 
preamble included the sentence:  
‘The Missionary service is so high and holy a one that we 
trust our Candidates have weighed well the responsibilities of 
entering on it before offering themselves’.180 
 
The application form started by asking for the usual personal details, including that 
of religious attendance. Education and health were then covered, including a question on 
whether the applicant has the ‘elasticity of spirits and energy of character’ to follow the 
missionary path. The applicant is asked if they follow the Evangelical interpretation of the 
Liturgy of the Church of England and for the names of three referees: ‘one to be a lady who 
knows you well, the other two (if possible) to be clergymen’. The form then moved onto 
questions as to why the applicant was a Christian before asking why the application to be a 
missionary is being made. There was a question about experience in teaching which was 
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coupled with a query as to the ability to meet the financial cost of training. The applicant is 
asked to write two lesson plans which would be suitable for non-Christians. The form 
concluded with a question, almost as an afterthought, on the candidate’s knowledge of the 
different religions of India and China and arguments that could be used against them. In 
summary, the qualifications required, apart from good health and the ability to learn a 
foreign language, were that of a strong Christian belief, and some experience in teaching or 
leading others towards Christianity. Actual knowledge of foreign religions did not seem 
important as it was something that could be covered in training.   
 
The returned application form was viewed by several of the members of the 
Candidates Committee for their impressions and if they were in agreement, the candidate 
was asked to attend a number of interviews or ‘informal chats’ with several different 
individuals who would be looking for evidence of the qualities needed to be a successful 
missionary. The feedback from these different interviews played a major part in the final 
acceptance or rejection of the candidates as the interviewers had long-term connections 
with missionary work and therefore knew the strengths and character that would be 
needed. These interviewers included clergymen as well as experienced male and female 
officials, and senior members of the CEZMS. The instructions they were given included ‘to 
be kind and friendly but thorough’ and to ‘stay in touch with the candidates’ during their 
probation by inviting them out. Such an invitation to the candidates might have been for an 
event, such as a church service or afternoon tea, where candidates could be discreetly 
observed or given an opportunity for any issues to be raised. However, the interviewers 
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were told that they must never hold out hope of acceptance to the applicants.181 That was 
the job of the Selection Committee. 
 
The interviewers were looking for women who obviously had a strong Christian faith, 
who would be physically capable of working in difficult situations in countries with very 
different climates from Britain. But they were also looking for some other element: 
something elusive, hard to pin down or describe, but they knew when they had found it. In 
1903 a candidate, Jessie Ward, obviously had what they were looking for as two of the 
interviewers wrote positive comments on her reports. ‘Thankfulness’ and ‘true’ were all 
they wrote.182 Perhaps it can be assumed that this was shorthand for the fact that she had 
the character of a true missionary and thankfulness that she had applied. Sadly, Jessie 
Ward’s file stopped in 1905.  
 
The ‘something special’ that the interviewers were looking for is possibly revealed in 
a discussion paper which was published in 1908. The temper and quality of mind are what 
seemed most important to the experienced author, Georgina Gollock, who had worked for 
nearly fifteen years at the headquarters of the CMS. She held that there are three mental 
qualities which were vital for foreign missionary work. These were Accuracy which she 
defined as the ability to distinguish the essential from the external, Sincerity as in honesty of 
mind, and a Sympathy which was mental and not emotional. She felt that these qualities 
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were rare and needed time to be developed.183 Perhaps the nascent presence of these 
qualities was the ‘something special’ that the interviewers hoped for in the applicants.  
 
The feedback from the interviews is revealing not only for what was written about 
the candidate, but also for what it showed of the prejudices of the interviewer. 
 ‘…Has the right ring about her and would thoroughly respond to training.’ (Phoebe 
Grover was accepted for training in 1895, but her name does not appear again in the 
available records.)184  
‘She cares to read the paper. She is very slow –slow rather than stupid.’(Gertrude 
Girling was accepted and worked as a missionary, after training for three years 1904 – 1907. 
She retired officially in November 1942, finally leaving her post in May 1944.)185 
‘A great lack is that she has not made (sic) to win souls for Christ.  It does not seem 
to have occurred to her.’ (Nonetheless, Florence Gouk was accepted and started her 
training in 1909-1910. However, there is no further documentation for her after this 
date.)186 
 
It had been assumed by the Zenana missionary societies that when they were 
looking for single women to become missionaries that such females would be middle-class 
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‘ladies’. Accustomed to philanthropic activities, such women would be suitable to organise 
and lead activities to help those who were in need of assistance. They would also have the 
time, education and, in some cases, the annual cost of £55 for the necessary training.187  
 
During the second half of the nineteenth century, education for girls in schools and 
professional training for nursing and teaching enabled those from the lower middle class 
with the appropriate skill set to apply to the missionary societies. Unfortunately, there was a 
mindset that could hinder such applicants from becoming CEZMS missionaries. One member 
of the Candidates’ Committee responded to the application form sent in by Gertrude 
Freeman in 1897:  ‘This candidate might be seen unless lack of means and social position are 
obstacles. I doubt whether this candidate is up to the standard of our Society socially.’188  
(There was no further mention of the candidature in the files.) 
 
The reference that was sent for Annie Adamson in 1910 showed clearly the class-
consciousness of the writer: ‘Her father is a corn merchant, but they are not gentlefolk. She 
is so refined and quiet by nature that she would pass for a lady and has no vulgarities.’ 
(Annie Adamson was accepted as a candidate, but her name disappeared from the files after 
1911.)189    
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The interviewers had their own subjective feelings on what in particular constituted 
a ‘lady’.  In 1911, Edith Kendall (who had trained as a teacher but also wanted to work in the 
mission fields) was described by one of her interviewers as having ‘manners [that] are 
gentle, frank, pleasant and ladylike’. However, in contrast, one of the other interviewers 
declared that they were ‘a little disappointed in finding her not quite so refined in manners 
and speech as I had expected’. Kendall was also criticised for having ‘[the] handwriting … 
which is so common among elementary school teachers. There seems to be a lack of 
character about it. Perhaps it will improve when she gets away from school work.’ In spite of 
her shortcomings, Kendall was accepted as a missionary in 1911, but left in 1913.190 Another 
applicant, Evelyn Stewart, was described as someone who would ‘do her best and [would 
be] a pleasant companion’. This faint praise was compounded by the fact that she had ‘no 
ear for music.’  However, one of her referees wrote that she ‘has managed a large class of 
rather turbulent young boys extremely well’. She was accepted in spite of her shortcomings 
but the records showed that she only stayed with the Society for two years.191 The lack of 
paperwork in the files does not enable the full story behind some of the applications to be 
known. However, the increase in applications from women who had trained as teachers is 
an indication that women were undertaking professional training to support themselves 
until they reached the age when they could apply to the missionary societies.   
 
The social class issue which had coloured the selection of applicants for the women’s 
missionary work continued through to the twentieth century but with a diminishing 
emphasis. Because of the longstanding relationship which Britain had with India, it had been 
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felt that only ‘ladies’ would have enough standing to be able to convert the Indians. This 
change in attitudes is reflected in the different name changes of the Zenana Mission of the 
Church of Scotland. Formed in 1837, The Scottish Association of Ladies for the Advancement 
of Female Education changed its name in 1883 to The Church of Scotland Ladies’ Association 
for Foreign Missions. In 1893 its name was altered again to The Church of Scotland 
Women’s Association for Foreign Missions. Its new name was more inclusive as it relied on 
all social classes to fund its activities as well as accepting all social classes as candidates. 
 
Records of unsuccessful candidates do not appear to have been kept amongst 
archived paperwork, but there was a mention in an issue of ‘The Gleaner’ that a paper 
entitled ‘Why some Candidates are not accepted’ was available on request at no cost.192 For 
such a paper to be published it can be assumed that there were candidates who were 
rejected either at the application stage or during the training stage. The CMS administration 
files contain a somewhat angry and desperate note which reads: 
‘21 October 1896.   
Large number of candidates declined. Waste of missionary 
enthusiasm. (Which if properly guided and directed could result in 
eventual service)’193 
 
Lack of additional paperwork does not reveal whether the candidates were male or female 
and also whether procedures were put in place for guidance to future applicants. The CMS 
Gleaner of May 1889 noted that the number of inquirers had been over three hundred and 
fifty. Many of these did not continue with the application process or were advised to apply 
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again at a later date. The CMS Candidates’ Committee actually considered one hundred and 
twenty nine applicants and of these only fifty-eight were accepted.194    
 
Training at Home and Abroad 
The selectors had been able to rely on their experience in choosing suitable female 
candidates for the mission fields, but the creation of a training programme to enable the 
accepted women was more complicated. The programme to achieve the ‘insert[ion] of 
ladies into a gentlemanly elite’ required the amalgamation of different options.195 As the 
training needed to cover religious as well as practical secular subjects, the existing religious 
training for male missionaries was adapted for the purpose.  
 
The training programme was used as a probationary period, as provisional 
acceptance by the missionary societies did not guarantee final acceptance after training had 
been completed. The training had to reflect all that the women would need to know to 
make a good start in their first posts. Initially, the training of the candidates was for 
approximately three to six months and no doubt some of the trainees felt very eager and 
well prepared to go after that period of time.   However, feedback from the missions must 
have indicated that the candidates were arriving insufficiently prepared as the training 
period was extended from months into two to three years.   Some applicants would spend 
more time at the Training Homes if it was felt that they would benefit from it.  
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The missionary societies were not wealthy in spite of continuous donations and 
would not go into debt to fund the ever increasing needs of the overseas missions. The 
budgets for mission posts were matters that required rigorous attention and careful 
management because of the necessity of accounting to the societies. The London 
Missionary Society reported in 1890 that, taking an average for the previous two years, out 
of every sovereign (one pound sterling) an amount of seventeen shillings and two pence 
was spent on the missions abroad with at home administration and training costs being 
around one shilling and ten pence.196 George Smith, a nineteenth-century writer who had 
worked in India and who had an interest in missionary activities, wrote that a missionary 
‘must learn habits of order and of business [since]…want of common sense comes next to 
want of charity as an obstruction to the Kingdom of God.’197    
 
The CEZMS was able to benefit from an association with the Institute of Protestant 
Deaconesses in Germany. The institute had been founded for the care of the destitute in 
1833 and had grown into a training school for women teachers and nurses. The deaconesses 
were single women who lived together in a spiritual community and who worked in the local 
area as nurses and teachers, differing from religious sisters or nuns in that they did not take 
traditional vows. Florence Nightingale had spent time learning nursing skills at their 
motherhouse of Kaiserswerth in Germany.  Her visit convinced Nightingale of the 
possibilities of making nursing a vocation for ladies. While travelling on the Continent and 
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also whilst working at the front in the Crimea, Nightingale had observed the effective 
presence of the Catholic religious orders of women, who, in a quiet manner, were able to 
achieve good results in areas of social problems.   
 
The growth of Catholic female religious orders in the nineteenth century, especially 
in France, predated the rise of female missionaries.  Religious orders had been suppressed 
and forced to disband as a result of the dechristianisation measures during the French 
Revolution.  By the middle of the nineteenth century nuns had re-grouped either in their 
original orders or in new orders which concentrated on education and nursing. Many of 
these new orders were working overseas with a missionary focus.198 
 
  Nightingale opened her training school for nurses in 1860, accepting 
applicants from any social class but demanding high standards for behaviour both on and off 
the wards. Although teacher-training establishments had been in existence for some time, 
the importance of Nightingale’s nursing school was that her public profile gave nurses 
undergoing training professional status. Reliance on the innate ability of women to nurse 
the sick and to attend to the secular and moral education of the household was not enough. 
Correct training was far more effective. 
 
Kaiserswerth had established a centre in 1864 at Mildmay Park near Islington in 
London. The centre was large enough to provide accommodation for the deaconesses as 
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well as study facilities and other areas which were used for social work. The Deaconess 
Institution offered a two-year course for young women of good education which trained 
them for social work in the slums and poorer areas of London. The course was well designed 
as it aimed to supply practical as well as spiritual help to those in need. As both 
organisations had similar aims, the CEZMS were able to use the Mildmay facilities as their 
first training institution. A house called ‘The Willows’ which was attached to the Mildmay 
Centre became the training college of the CEZMS and the name was used in different 
overseas mission fields by the CEZMS to identify their houses. As the Mildmay Centre also 
included a cottage hospital, the missionaries-in-training were able to learn First Aid and 
other useful nursing skills as well being able to gain visiting experience by accompanying the 
deaconesses on their parish work in slums and hospitals.199  Bible study, and other religious 
learning and study would also have been a large component of the training especially as it 
would have been required by both the trainee missionaries and deaconesses in training. 
Some initial language training in preparation for the overseas posting was also in the 
timetable as well as the history and culture of India or China. In addition, ‘the moral 
responsibilities of Missionaries amidst heathen and worldly surroundings’ were covered.200  
Although precise details of the subjects studied in their training institutes in Britain are no 
longer in the CEZMS archives, a colonial example from this period provides an 
approximation of what subjects would have been covered.  
When the zenana missionary societies had first called for applicants, all prospective   
candidates from overseas had travelled to England for acceptance and training.  A gradual  
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change in the way the missionary societies funded their projects as well as a desire on the 
part of those resident in the colonies to financially support their own candidates eventually 
led to the establishment of local branches overseas. In Australia, the first training college for 
women was set up in Melbourne in 1893.   
 
The Young Women’s Training Home in Melbourne was very practical in its outlook, 
as stated in its first Annual Report. Unlike the English training establishments which were 
organised by the different missionary societies, it was non-denominational, an arrangement 
which made the best use of resources for the limited number of students. The women in 
training at the Home in Melbourne took it in turns to run the establishment for a week at a 
time, being responsible for all housekeeping and ‘the general comfort of her fellow 
workers’.201 The training programme followed the timetable of study in the morning and 
external visiting work in the afternoon. The morning study covered religious knowledge 
which included Bible Study, Religious History, Theology, as well as Christian Missions and 
other similar topics. The afternoon periods were spent in ‘Gospel Work’ visiting houses and 
hospitals, or taking classes for poor children. Since it was intended that ‘missionaries should 
be well tested and trained before going’, they received plenty of practice in the skills that 
would be needed when they went to their foreign postings.202 It was recorded that the 
students had received their St John Ambulance Certificates for ‘First Aid to the sick and the 
wounded’. They had also been instructed in the use of ‘remedies and treatment of ailments 
peculiar to tropical countries’.203    
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Australia was well-connected by shipping routes to Asian ports, with the result that 
tropical diseases and their medications were familiar to the medical world in Australia. The 
opening up of the tropical north of Australia in the second half of the nineteenth century 
had encouraged debate as to the suitability of long-term settlement in that area for 
Europeans because of the medical issues involved. 204 The presence of leprosy in the tropics 
was also well-documented.205 
 
Other skills which the ‘Candidate-in-Waiting’ booklet recommended as being of 
great assistance in missionary work were singing, playing musical instruments, art and 
needlework. All were characteristic activities of ‘ladies’ and useful for evangelising with 
hymn singing, and for educational purposes. Even the ‘outdoor pursuits of walking, climbing, 
boating, cycling, riding, cricketing could be done to the glory of God and the preparation of a 
missionary career.’206 Such pursuits, apart from being healthy outdoor activities, 
encouraged a positive attitude of mind, self-control in all circumstances as well as the ability 
to work with others for a common goal.  
 
The decision as to where the new missionaries would be sent was made by the 
Society, though strong preferences could be expressed by the candidates or their families. A 
CMS document which lists nine women missionaries  has for some of them suggested 
destinations, while the names of others are marked: ‘Parents hope not Central China’ or ‘ 
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Father hopes not China.’ The same sheet also has the remark for one name: ‘Cannot return 
to West Africa’.207  This indicated a missionary with damaged health who had to be 
transferred to Ceylon as it had a better climate. An applicant to the CEZMS states in her 
letter of application that ‘India has the first claim on us as it belongs to England’ and ‘if given 
my choice, I would like to work there’. 208 
 
All probationary missionaries were required to have medical checks before final 
acceptance.  ‘Tropical climates try those who are of nervous, excitable or despondent 
temperaments, and find out the weak points in any constitution.’209 The intensity of the 
workload in the missions gave no room for ill-health with bad teeth, eye problems or chest 
infections being the main reasons for rejection.  The constant shortage of workers meant 
that others would have to take up the slack if anyone of them was ill. If the sick missionary 
did have to be sent back to England then a valuable amount of experience would be lost not 
to mention the financial cost to the society.  
 
Once they had completed their training in England, the women would finally take 
ship to India but were still on probation pending the successful passing of language exams. 
Being able to converse in the local vernacular was essential for missionaries as they would 
be in contact with women and men who had no knowledge of English. The usual procedure 
was for several to travel out together, and they were then placed with two or three senior 
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missionaries who would be able to provide help and advice in settling in. Support was 
certainly needed because of the expectations of the new missionaries.   
 
The new missionaries set out on their assignments with great hopes of all that they 
would achieve for their God. Articles in the CMS journal, The Gleaner, pointed out the 
conflict of feelings , where the new missionaries felt that the older ones were not doing 
enough, and the older ones recognised the enthusiasm of the younger women but knew 
that ‘the climate is at times almost unbearable’ and unrewarding work would lessen their 
ardour. The old hands had experienced the trials of weeks without any obvious signs of 
success. ‘It is very very hard difficult uphill work to win the heathen to Christ’.210 They had 
faced the disappointment of teaching people who did not seem to understand the 
importance of what the missionaries were offering to them, but still they continued to stay 
faithful to the work of the mission through love of God. 
 
One missionary, Annie Small, who came from a family of Scottish missionaries, wrote 
of her experiences of ‘homesickness … without a few attacks of which not one of us 
becomes thoroughly acclimatised ‘  and  the ‘best studied book next to the Bible is the 
album in which she has enshrined the image of those in the now distant home – father, 
mother, family’. 211 Amy Oxley, who was an Australian missionary with the CEZMS in China 
wrote to her closest friend  ‘I would like to sit down by the fireside with you both and just 
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have a real yarn, but I am glad to be here [China].’212 In another letter to her friend, Amy 
Oxley wrote ‘If you are sending a packet to the boys, do put in a bit of your ‘taffy’ [toffee] 
for we three girls. We are real babies and revel in a lollie when it comes.’ 
 
In addition to their small salary, missionaries were given two allowances.  One 
allowance was made for basic transport to cover the distances required in their work. The 
missionaries walked where they could, but at other times when visiting out-stations in the 
mission area, transport was essential. It was minimal as missionary finances were always 
tightly controlled. The second and more important allowance was for a local language 
teacher to help them communicate with the natives. Learning the vernacular was 
considered of vital importance because without it there could be no progress in 
communication. The first year in the mission centres was spent learning the language for 
four to five hours each day. The women were expected to be fluent in the local language 
within two years, with exams having to be taken to prove their proficiency.  The first exam 
certified a basic understanding of the written language and the second certified their 
capacity to undertake oral communication in the local vernacular. The language exam for 
the CMS and CEZMS missionaries in the 1890s included the following: 
To translate, within a given time… a page from an approved Text 
Book… To write within a given time a short exposition of one of 
the Parables. To read aloud with facility, and to translate from a 
book not previously studied and a selected portion of the Bible… 
To converse with Natives, not employed in the Mission, on 
ordinary and religious subjects with such fluency and accuracy as 
to be easily intelligible.213 
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If these exams were not passed, the women would, unfortunately, have to be 
‘disconnected’. That was the term used by the CEZMS for those who had to leave because 
they were unable to fulfil the conditions agreed or the demands of the work, as money 
could not be wasted.   
 
Emily Durrant, who was working in the North West Provinces of India (where both 
Hindi and Urdu were spoken), wrote in a letter to the CEZMS that she practised her Indian 
language skills by giving her servants daily Bible lessons. She would write the lesson out and 
then get the munshi (her language teacher) to correct it before giving the lesson ‘in a 
wholesome fear of making ridiculous mistakes’.214  In complete contrast to this dedication, a 
letter in the CEZMS files from an unknown mission station remarks somewhat tersely that 
‘Miss Alexander’s examination has been a failure, to be expected, it is from defective 
education. If [the society will] send out ladies without proper qualifications, they must give 
them a less[er] test otherwise examinations are fruitless.’215 
 
The annoyance expressed by the unknown writer over the waste of resources 
indicates how hard pressed the workers in India were. There was a constant shortage of 
workers to cope with the ever increasing demands for women to visit the zenanas, a 
practice that needed vernacular language skills.   The mention of ‘defective education’ 
indicates that the societies were possibly accepting applicants from outside the traditional 
group of the upper middle class. 
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The old order of distinct social classes was changing as the middle class expanded to 
include those who were able to move beyond their working class origins.  As the middle 
class had copied the upper class in order to conform to the correct behaviour for a lady, so 
the newcomers would copy those who were above them socially.  They were helped in this 
by education, technology and a desire for respectability.  The growth in schools for girls 
enabled the gradual rise of educational standards brought about as a result of teaching 
being valued as a profession. This resulted in more women looking for higher education or 
employment, no longer content with ‘faddling, twaddling and the endless tweedling of 
nosegays in jugs’.216 
 
Middle-class unmarried women had regarded themselves as ladies ‘for whom waged 
work was demeaning’, but by the end of the century they had come to embrace the 
opportunity that with training they could use their skills in what could be viewed as ‘paid’  
philanthropic work with the women’s missionary societies.217  
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Chapter 3: ‘Candles or Mirrors?’ 
 
There are two ways of spreading light: to be the candle or the mirror 
that reflects it.                                        
Edith Wharton  
Vesalius in Zante     
 
The objective of all the British missionary societies was the conversion of the 
‘heathen’. This goal had concerned them since the first societies had been founded at the 
end of the eighteenth century. Using evangelisation and teaching as the approaches by 
which this aim would be achieved, the societies had two functions. The first was to select 
and send candidates to the mission fields and the second was to raise the necessary funds 
so that the mission work might be carried out. In order to achieve these goals, a variety of 
methods were used by the societies to strengthen the interest of their existing supporters 
and attract attention from the general public. These different approaches encompassed 
using the printed word in the form of journals and pamphlets, the use of visual material in 
exhibitions and museums,  ‘face to face’ events such as public sermons,  talks given by 
missionaries, and fund-raising efforts.   
 
This chapter will concentrate mainly on the written material published by one of the 
female missionary societies, the Church of England Zenana Missionary Society (CEZMS), with 
a limited discussion of other methods of fund-raising. India’s Women was first published in 
1880 in the same year as CEZMS was founded and its focus was on the new society’s work in 
India. In 1896 the title was changed to India’s Women and China’s Daughters to reflect the 
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society’s expansion of its mission work into China.  By looking at the journal over the course 
of one year, it can be clearly seen how the printed material covered the two functions of the 
society. It provided the motivation for potential missionaries to offer themselves to the 
society as candidates, and enabled an increase in the financial means by which this work 
could continue. The year 1882 was chosen because it was the second year of operation for 
CEZMS. The journal for that year shows the organisation of the society at an early stage 
when issues concerning the missionaries and the organisation of the society are being 
clarified. 
 
By the end of the nineteenth century, technological developments had greatly 
improved the ability of the missionary societies to communicate with their supporters. The 
cheaper cost of printing and the establishment of the Penny Post made it possible for 
journals to be mailed at regular intervals, easily and cheaply, to destinations at home and 
abroad.218  However, the strong evangelical influence which, since the beginning of the 
century, had encouraged the middle class to support ‘good works’ by aiding those who were 
in need of assistance was being undermined.   Potential donors were now being presented 
with other opportunities for spending with increased participation in secular areas such as 
employment and the development of consumerism.  Where previously, middle-class women 
had remained at home looking after their families and staff, the fact that there were now 
more single women than men in Britain meant that single women were turning to 
employment in the ‘outside’ world in order to support themselves.  
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Changes in the way that secondary and higher education were viewed for middle-
class girls in the second half of the nineteenth century opened up opportunities both for the 
girls and for the women who were employed as teachers. Discussions included the type of 
education girls should receive.219 Previously, girls had been educated for marriage so they 
had been taught the arts subjects of languages and literature rather than the classical 
education of their brothers. The increase in the ratio of women to men meant that some 
women would not be marrying and as a result would have to support themselves. The 
growth of the middle class increased and the importance of status as a social signifier 
resulted in an increased demand for secondary education.220 
 
The changes in middle-class education with the rise of schools for girls, and the 
professionalisation of nursing and teaching gave women opportunities to mix and meet, 
enabled by the technological changes of the railways.221 Such influences brought the 
opportunities to spend money on travel as well as on commerce. The success of Bradshaw’s 
railway guides both to Britain and the Continent was indicative of the travel boom. 
 
While the missionary societies had no shortage of applicants for their work overseas, 
selecting the right applicants and gathering the necessary funds, needed to enable the 
successful applicants to be trained in Britain and then supported in the mission fields 
overseas, was a continual challenge. While the societies might have preferred to have been 
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passive beneficiaries of the donations and wills of wealthy patrons, they had to work 
resourcefully with all levels of society in order to maintain the necessary income. Having 
sufficient money for ‘the Lord’s work’ was always a struggle and constant efforts had to be 
made to ensure that the flow of funds did not diminish. In order to achieve this, the 
societies had to be ‘creative’ with their material and target particular interest groups using 
the most appropriate marketing so as to stay in the public gaze. 
 
The cost of the Missions  
The financial burden of missionary societies increased dramatically over the 
nineteenth century as new mission fields opened up. The increasing demand for female 
missionaries in India, as well as the opening of new areas such as China and Africa to 
mission work, put a great deal of strain on the financial resources of all these societies. 
 
An example of the increase in missionary activity and expenditure in India can be 
found in the committee papers of the CMS which showed the differences between 1883 and 
1893.  As wives of missionaries were not usually included in statistics, it can be assumed in 
this case that ‘Women’ refers to single women.  
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Table 1 Breakdown of missionaries 
Type of Missionaries 1883 1893 
Clergymen 222 331 
Laymen   34   69 
Women   15 134 
Source: CMS Committee Papers 1893 
Table 2 Expenditure 
1892-
3  
Actual expenditure for year ending March 
1893:  
£255,917 
1893-
4  
Estimated expenditure for year ending March 
1894:  
£265,759 
1894-
5  
Expenditure sanctioned upon which 
missionaries  are now arranging for the 
coming year’s work 
£274,955 
Source: CMS Committee Papers 1893 
 
The expenditure for 1892-93 was £15,225 short so an additional amount of 
£25,325to make up the shortfall for that year and 1893-4 was needed before March 31st 
1894.222     
 
                                                             
222 The web site www.measuringworth.com calculates £25,000 in 1890’s as being the equivalent of 
£2,281,000.00 in purchasing power in 2015. March 31st is the end of the British financial year. 
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Through trial and error the societies found that properly selected and trained 
missionaries were less costly to maintain than those who were either inadequately prepared 
or not suited to the local conditions.  Candidates were less likely to leave early or break 
down through pre-existing illness if they had been well selected and had had a good 
preparation, as discussed in Chapter 2. Applicants could still be asked to leave if their period 
of initial training in England proved to be unsatisfactory. However, it was found, that with 
improvements in the training procedures, the rejection rate could be minimised. In addition, 
extra training in the form of repeating some of the subjects covered at the Missionary 
Training College was also found to be beneficial for candidates who were considered 
borderline in their application interviews.  
 
Finance was always difficult for the missionary societies as well as for the 
missionaries themselves. There was never enough extra money to cover all that the 
missions needed for existing and for future work. However, there was a trust that God 
would provide for the work that was being done in His name (Mat. 6:34). In their 
publications there are accounts of money being needed and cash arriving unexpectedly to 
equal the required amount. It is possible that these were ‘stories’ inserted to encourage 
donations or perhaps, indeed, the required money had actually arrived unexpectedly.223 An 
issue of the CEZMS journal, India’s Women, which covered the Dismissal Meeting of 
missionaries in 1882, has a cryptic comment regarding the number of women who were 
leaving. Originally, nine women were to be farewelled but at the last minute two more were 
                                                             
223 Annual Report of the Young Women’s Missionary Training Home, Kew (Melbourne: 1893), p. 6. 
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added. The journal mentions that even with nine women being sent to the mission fields 
that this would still leave ‘vacancies’. Prayers had been offered for more labourers but 
none will be surprised to learn that at the last moment, as it were, 
and without any other means than this prayer of faith, hindrances 
were removed, and the way made plain for two other waiting and 
tried ones to take their places [at the Dismissal].224 
 
Publications 
The missionary societies used their printed materials to generate interest in their 
goal of evangelisation. Through such publications readers could be attracted, fascinated, 
shocked and challenged by the descriptions of life and events in the mission fields. The 
publications were mainly periodicals which the societies used to form a long-term 
relationship with their supporters. There was also a place, however, for pamphlets and 
tracts which dealt with one particular subject rather than a collection of articles as in the 
periodicals.  The Religious Tract Society, which had published Christian literature of a 
general nature in tract format throughout the nineteenth century, was the leader in this 
field.225 Their tracts were intended to be sold cheaply or even given away and were 
designed for different age groups. 
 
Tracts and books designed specifically for children were very useful and successful as 
they could be used in Sunday schools or in households with limited education. The 
missionary societies copied this procedure when selling and distributing their pamphlets 
                                                             
224
 CEZMS, India’s Women 2, no. 12 (November-December1882): 351.  
225 The Religious Tract Society had started in 1799 in London as an Evangelical publisher producing material for 
those with limited education. 
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which publicised missionary activities. Households which might not attend religious 
meetings could be given a short thought-provoking reading to help encourage support for 
the foreign missions. School children were targeted as being receptive to ideas of adventure 
which would prepare the ground for becoming future missionaries. Missionary work was 
explained in simple yet direct terms because the important factor was to plant the seed of 
missionary zeal. If children could be inspired by the subject from an early age, then they 
would grow up with positive support for missionary matters.226 
  
Talks with Girls was a pamphlet which aimed to nurture the seeds of missionary zeal 
in teenage girls.227 It contained a serious appeal for pity for those who were deemed to be 
lost on religious grounds: ‘if we know what it is to have a Saviour, we shall long that the 
millions who are living and dying in sin and misery should hear of His love’. Having identified 
the goal, the pamphlet covered practical ideas by which this objective could be reached. The 
reader was encouraged to view schoolwork as a preparation for future missionary work, not 
just a collection of dull subjects. Geography identified the areas where there were mission 
stations; maths would encourage accurate thought and reasoning while the study of foreign 
languages would be helpful in learning the difficult languages of the mission fields. With 
such a lens, all subjects could be seen as good training for the challenging life of a 
missionary. Even proficiency in music, drawing, needlework and physical fitness were 
mentioned as skills and achievements that would all stand the reader in good stead when 
the time came to offer herself as a missionary.  
 
                                                             
226 Rowbotham, Good Girls, 100. 
227 Georgina A. Gollock, Talk with Girls at school (London: Church Missionary Society, 1896), 1-4. 
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A similar publication aimed at children between the ages of eight to twelve years 
was a book entitled Light on our Lessons, a collection of articles for children originally 
published in missionary journals.228 It followed the same format as Talks with Girls in 
encouraging the viewing of ‘boring’ school subjects as being essential preparation for the 
life of a future missionary. The ten chapters covered a variety of schools around the world, 
and showed how the school subjects are used by the missionaries in their work. The preface 
to the book noted that, while the authors were not identified, the original articles had been 
‘re-written, enlarged, and added to’ with the addition of ‘fresh material’. The illustrations, 
which are printed on nearly all of the eighty-eight pages of text, included line drawings, 
engravings and photographs. While the emphasis in the writing was on creating future 
missionaries, there was an immediate side benefit for the society from sales, as by turning 
the articles into a book it was designed to be the ‘ideal’ gift for children. 
 
Periodicals 
Periodicals played the most important role for the missionary societies because they 
continually engaged with the readers who could actively support the mission cause.  
Publication was usually monthly and the regular connection enabled supporters to feel part 
of the work. Because of this, they were more likely to openly support and encourage others 
to support their chosen charity. 
 
                                                             
228 G. Gollock, Light on our Lessons (London: Church Missionary Society, 1892). 
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At the beginning of the nineteenth century the early publications of the missionary 
societies carried articles from the male missionaries, as only men were authorised to 
evangelise. These were written with a sense of scientific interest as well as horror at the 
perceived godlessness of the ‘heathen’. Articles on India gave lyrical descriptions of the 
countryside which formed a contrast with the horrors of suttee, child marriage, hook-
swinging and the demands of the Hindu religion.229 The missionaries informed their readers 
as much about the country and its people as they did about the uphill battle of 
evangelisation, blaming the lack of religious conversion on the customs of the country. 
 
The journals were an interesting mix of writing and illustrations covering life in the 
missions. They also acknowledged the financial support and activities that were being 
offered by the supporters in Britain and elsewhere in the Empire. Life in the mission fields 
was described with a ‘warts and all’ approach with no attempt to minimise the hardships 
and difficulties of missionary work, as the descriptions were aimed at two important groups:  
the supporters and any prospective applicants who felt they had been called to undertake a 
challenge.  
 
The presentation of the publications changed over the nineteenth century as the 
number of supporters of the missionary societies increased. In addition, the social changes 
brought about by education, the increase in general knowledge of foreign countries, the 
advent of new sorts of technology, and by wars were all factors in the transformation. The 
growth of the printing industry following the removal of the tax on paper and technological 
                                                             
229 Geoffrey A. Oddie, Imagined Hinduism (New Delhi: Sage Publications, 2006). 
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improvements enabled an increase in the variety of publications available for different 
consumers. As secular journals for different social classes and age groups proliferated, so 
the missionary periodicals had to adapt and respond to the changing tastes of the public.230 
 
In 1849, the CMS began publication of a journal for ‘educated and thoughtful 
readers’ (which in the parlance of the day would have referred to clergymen and those with 
a good middle- or upper-class education). The journal was called The Church Missionary 
Intelligencer and carried in its first issue a description of how it perceived itself: 
at present [there is] no periodical of the Society that, 
commending itself to the attention of intelligent and thinking 
minds, and admitted as a welcome visitant to the drawing room 
and library table, pleads with happy influence the claims of the 
Missionary cause, and wins supporters from amongst those who, 
once enrolled among its friends, are capable of yielding to it the 
most valuable assistance.231 
 
The journal was fifty-five pages long and in 1882 carried no advertisements, although 
these were included by the end of the century. The presence of such material gave an 
indication of the popularity of the journal. There were no illustrations, although some 
articles were accompanied by detailed maps where they were relevant. Most of the articles 
in this particular journal were written by men, the majority of whom were ordained, and 
covered a variety of subjects. As an example, the January 1882 issue contained an eighteen 
page article on education in India, as a result of the announcement of an inquiry by the 
                                                             
230 See Aileen Fyfe, Science and Salvation (Chicago: University of Chicago Press, 2004) for how the Religious 
Tract Society dealt with the increasing amount of scientific knowledge; Mark Hampton, Visions of the Press in 
Britain 1850-1950 (Urbana: University of Illinois Press, 2004), 19. 
231 CMS, Church Missionary Intelligencer, 1, no. 1 (May 1849): 2. 
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British Government.232 This article was followed up in the November issue by an eleven 
page account of the Hunter Commission as the Government Inquiry was known.233 In the 
same issue, the travel notes of Reverend W.S. Price provided fascinating travel notes of his 
visit as Special Commissioner to the CMS missions in Africa. In one entry, he gave a vivid 
description of an African war dance performed at night to welcome his party which had 
arrived late at its destination. At the same time as watching this spectacle, he remained 
concerned about the boat that had brought them up the river.  Due to its late arrival, the 
boat was stuck in mud waiting for the tide to change and was ‘without food or water and 
with hippos puffing and snorting all around [it], and exposed to the rain’.234 The more 
mundane inclusions of book reviews, details of the different committee meetings of the 
society and financial receipts also appeared in each issue, as well as the constant call for 
more missionaries. Such a selection of articles would have well entertained the ‘intelligent 
and thinking minds’ of its readers. 
 
Most of the societies also issued an illustrated popular journal which was designed 
for the rank and file supporters. These journals gave accounts of the work in the different 
mission fields of the society. In 1850, the Church Missionary Gleaner had declared in a 
positive statement that its aim was: 
to bring before our readers some of the realities of distant lands 
that they may have an opportunity of comparing the condition of 
their inhabitants with our own.235 
 
                                                             
232 CMS, Church Missionary Intelligencer, 7, no. 1 (January 1882): 1-19. 
233
 CMS, Church Missionary Intelligencer, 7, no. 11 (November 1882): 649-660. 
234 CMS, Church Missionary Intelligencer, 7, no. 11 (November 1882): 676. 
235 CMS, Church Missionary Gleaner, vol 1 New Series (April 1850): 2. 
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Continuous funding was needed in order to be able to sustain the training and 
employment of more missionaries. However, there was a growing awareness of the fatigue 
caused by constant demands for philanthropy. The missionary societies were finding that  
‘people are content to give their [money] to a good cause without interesting themselves in 
its working or success’ and that it was ‘difficult to get readers as our missionary periodicals 
are too apt to be cast aside unexamined’. 236 
 
By 1866, the Church Missionary Review sounded a sober note when it pointed out 
that 
If the interest at home is to be sustained, the intelligence from 
abroad must be communicated. … The more we know of a 
Mission field the deeper the interest we take in it.237 
 
Twelve years later, the editor of the January 1878 edition of the Indian Female 
Evangelist, a journal published by the Church Missionary Society, did not hesitate to berate 
readers for their lack of interest in working as missionaries. 
O fellow-country women, why do you hang back? Why are there 
so few of you? ... England is ringing with the cry for ‘women’s 
work and women’s mission’.  Why are there so few to do the 
work? We used to hear of people giving their blood for their 
country. Since when is it that they only give their ink? We could 
do more with more workers and more means to send them 
out.238 
 
                                                             
236 Church Missionary Society & Zenana Bible and Medical Mission, Indian Female Evangelist. 4, no.25. (January 
1878): 3. 
237
 CMS, Church Missionary Review v.17 (June 1866): 168. 
238 Church Missionary Society & Zenana Bible and Medical Mission, Indian Female Evangelist, 4, no. 10 (January 
1878):2.    
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This call to arms appears to have been taken to heart as two years later in 1880 the 
Church of England Zenana Missionary Society (CEZMS) was established. The foundation was 
the result of a split over religious differences from the Indian Female Normal School Society 
(IFNS) which was non-denominational and had been founded in 1852.239 Thirty two female 
missionaries who were working in the Indian mission fields opted to move to CEZMS from 
IFNS, which brought CEZMS a work force already in the field but one which also needed 
financial support.  
 
The journal India’s Women was published by the CEZMS from 1880 – 1939. In the 
early years of the society, the journal was issued bi-monthly for the price of three pence.240 
It was the link between the ‘home’ of the CEZMS, and the supporters in England and 
elsewhere with the ‘abroad’ of the missionaries in India. 1882 was a crucial year for the 
missionary society as it was still in its early stages though its missionaries were starting to 
make progress. The six issues published in 1882, which made up Volume II, have been 
selected for a deeper investigation as they showed as a continuous sub-text the two basic 
needs of missionary societies: more applicants and more money. The journal recorded how 
the missions in India and the society in London were getting to grips with the efforts to 
evangelise India through female education and zenana visiting.    
 
The title of the journal, India’s Women, while indicating the focus of the CEZMS at 
                                                             
239 The Indian Female Normal School and Instruction Society was started in 1852 as a non-denominational 
society. However, religious differences led to a split, with the pro-Anglican members forming the CEZMS in 
1880.   
240 In comparison, The Lady, a weekly magazine for the ‘elegant lady’ cost six pence when it first started in 
1885 while Boys Own Paper, which was also a weekly, cost one penny in 1891. 
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the time of its foundation, had a distinct social connotation to its readers in England. The 
CEZMS missionaries were selected because they were middle-class ‘ladies’, while ‘women’ 
was the word used to describe the females of a lower or working class.241 After 1896, the 
journal changed its title to India’s Women and China’s Daughters as details of the mission to 
China were by then also being included. As Chinese culture has a heavy emphasis on the 
family unit, the use of the word ‘daughters’ is significant. It indicated that there were 
women with a hierarchical superiority and authority above them and that dutiful daughters 
would follow their advice and superior knowledge. It can be presumed that such women  
were the ladies  from CEZMS.  
 
The only illustration was on the title page of the volume, which was a black and 
white engraving of a sunrise seen from land with native palms. A large stretch of water with 
native sailing boats on it lies between the land and the rising sun. Below the palm trees on 
the land were the words “The Morning Cometh”. These words indicated that the time of 
darkness is over and the sun (Jesus the son of God) is rising. The sun and the water were 
symbols of new life coming to enlighten those who had been in the darkness of heathen 
beliefs. A map of India was included at the beginning of the volume showing the locations of 
the CEZMS mission stations as well as that of the major Indian cities. To emphasise the size 
of India and using the same scale, a map of England and Wales was placed next to India for 
comparison. 
 
                                                             
241
 Miss Charlotte Tucker went to India at the age of 54 as a missionary with CEZMS. Her father had been a 
chairman of the East India Company. She was a successful author who wrote under the pen-name ‘A.L.O.E.’ or 
‘A Lady of England’. 
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The title of the section where statistics and reports from missionaries in the field 
were reproduced was ‘Sowing and Reaping or Labour in the Field’. Each issue covered a 
different mission field of India. The names of the missionaries, their native helpers and brief 
statistics about the area, such as the number of girls in schools and zenanas being visited, 
were all listed at the head of each report. It is in this section that the readers see a picture of 
the day-to-day lives of the missionaries.  
 From seven till breakfast our household or rather Teaching Staff is 
broken up into groups with the Pundits and Munshis.242 We can 
not get them at any other time and English missionaries and 
Eurasians alike must take their lessons.243  Then prayers and 
breakfast immediately follow and are as immediately followed 
again by the carriages arriving to take us all in different directions 
to our work. And long and exhausting hours in the sun and 
teaching leave but little readiness after dinner for study … and 
moreover there are a hundred and one necessary preparations 
for to-morrow, besides home correspondence and household 
duties.244   
 
The reports showed that the missionaries were constantly busy with an intense 
workload. In the Calcutta area there were three senior missionaries, four assistant 
missionaries and two new missionaries who had arrived before Christmas. The Zenana 
report for Calcutta showed that, in the previous year, 1881, instruction had been given in 
one hundred and thirty-three houses to one hundred and eighty-two pupils. Miss 
Humphreys, who was one of the assistant missionaries, stated in her report that   
 
                                                             
242 A moonshee / munshi was a term applied by Europeans specifically to a native teacher of Arabic, Persian or 
Urdu. (Hobson-Jobson). A pandit / pundit was originally a man trained in Sanskrit lore but was also used for a 
wise man or teacher learned in Hindu or Sanskrit. They were employed to teach languages to the missionaries. 
243 All missionaries had to learn the relevant languages used in their area so that they would be able to 
communicate with the native Indians. As failure to master them could result in dismissal, the first two years 
were especially stressful for the new missionaries.   
244 CEZMS, India’s Women, 2, no, 7 (January-February 1882): 45.  
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This work of Zenana-teaching is and must ever be a labour of 
love. The work is hard and trying necessitating … distances to 
be travelled under a tropical sun, in all weathers, and from 
house to house, teaching, in close, often dirty rooms, women 
who, while anxious to gain a little knowledge, are often 
compelled to be on “household thought intent,” with very few 
of the rewards which are generally gained by other classes of 
teachers, besides very many disadvantages245 
 
Miss Mulvany, a senior missionary, wrote on her work amongst ‘her Mussulman 
sisters’.246 She noted that while there are nearly ten zenana missions working ‘vigorously’ 
amongst the Hindus she is the only zenana missionary working amongst the Muslims. She 
asked for prayers for more workers as working with Muslims was deemed to be more 
difficult. The Muslims form a surprisingly large part of the Calcutta population, numbering 
about 200,000 out of an approximate population of 6-700,000 people. The zenana work 
seemed to be fruitless, but she had no intention of giving it up emphasising that it was 
important work. 
 
Miss Mulvany mentioned that she had a Bible-woman, Jane Scott, who had worked 
with the CMS, to help her.247 Scott was a convert from Islam, and ‘was valuable’ as she knew 
the Koran and also spoke Urdu-Bengali which was very useful. Unfortunately, however, she 
was leaving to join her husband elsewhere in India. Bible women were native women who 
were converts.  Many of them took a biblical or Christian name when they were baptised as 
a Christian.  Sometimes they had attended missionary schools where they had also learnt 
                                                             
245 CEZMS, India’s Women, 2, no. 7 (January-February 1882): 18. 
246
 CEZMS, India’s Women, 2, no. 7 (January-February 1982): 20. 
247 The CMS and the CEZMS were both Anglican missionary societies which worked together so there was no 
difficulty with cross-over. 
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domestic subjects. At other times they were trained by the missionaries. They worked in the 
native communities supporting the religious teaching of the missionaries. As there were a 
limited number of missionaries, the Bible women were relied on to undertake much of the 
evangelisation. They were an invaluable resource because of their local knowledge and 
language skills.248   
 
A cholera epidemic in Amritsar which had started in August 1881 was reported in the 
January-February 1882 issue as being a source of worry and sadness. One missionary 
indicated that those who had died could have been saved in spite of their very difficult living 
conditions. ‘The circumstances of the sufferers … combined with their bigotry and prejudice 
and doctrines of fatalism prevented any efforts to help from being effectual’.249 The 
missionary’s frustration at the high number of deaths was for two reasons. Firstly, all the 
people who had died were ‘lost’ to God. However, some of them could have been returned 
to better health and the opportunity of salvation if they had followed the health advice of 
the missionary. Secondly, there were still so many millions of non-Christians who needed to 
be contacted while they were still in good health in order to pass on to them the ‘Good 
News’ of Christianity. More missionaries were needed urgently:  ‘We entreat those who can 
‘to come over and help us’ to enter with us into the homes of those now dead in ignorance 
and sin’.250 
Some of the reports printed in 1882 appear to have been written in India after very 
trying days and editorial control over content was still being decided.  While some of the 
                                                             
248 See also James Elisha Taneti, Caste, Gender and Christianity in Colonial India: Telugu Women in Mission, 
(New York: Palgrave Macmillan, 2013). 
249 CEZMS, India’s Women, 2, no.7 (January-February 1882): 6. 
250 CEZMS, India’s Women, 2, no.7 (January-February 1882):5–7. 
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missionary reports showed irritation at ‘the utter stupidity of some of my pupils’, as Miss 
Williamson lamented, there were others that showed a more positive side.251 Miss Hoernle 
had been born in India as her father was a CMS missionary but had been educated in 
Germany. Accustomed to a continental-style Christmas, her report detailed the merry 
Christmas celebration she had attended in India where there were four Christmas trees, 
eighty-seven children were present and the boys had sung Christmas carols. ‘Many 
European friends manifested their interest by their presence.’ She also mentioned ‘the 
many pretty things sent for the Indian girls by our old school friends in Germany who took a 
great interest in all that we told about our work in India.’252 Miss Hoernle also had the 
advantage of being stationed in northern India, so was able to write that ‘the weather just 
now is delightful, being the cold season, so enjoyable to the Europeans in India. We have a 
few lovely roses on our breakfast table whereas in England and Germany the ground may be 
covered in snow.’253  
 
A report such as this shows an awareness of the links that needed to be kept 
between the missionaries in India and the readers in Britain. The description of the 
Christmas party would provide reassurance that Christian festivals were being kept.  The 
reference to the ‘breakfast table’ and its roses, again showed the readers that, in spite of 
living in a foreign country, the missionaries still held to the same standards of respectability 
as they did. In the March-April issue there was a report that Miss Haitz, who had worked 
with Miss Hoernle, was being transferred to Bhagalpur in northern Bengal to set up a new 
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 CEZMS, India’s Women, 2, no.8 (March-April 1882): 94. 
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mission. Miss Haitz reported that she was looking forward to the challenge of using her 
existing skills: ‘the languages there are Hindi and Urdu, beside Bengali, so you see I shall be 
quite in my element there.’ However, she was aware that new skills would be required in 
the posting so wanted to go for a few days to Amritsar to see how the mission there 
managed the village work and the village school.254 The thought of having to learn difficult 
languages might have been a discouragement to some women who were considering 
offering themselves as missionaries. However, Miss Haitz’s energy and obvious enjoyment 
of the new challenge could also act as a spur to encourage an application to the society. 
 
Miss Tucker, who had the advantage of being a successful author before she went 
out to India, wrote vividly amusing reports that provided much information and 
entertainment for the readers at home. When visiting a woman in an outlying village, she 
wrote: ‘The Indian reality is very different from anything in England.  … The village is a set of 
mud walls, something like what you might fancy industrious insects making … not a pane of 
glass in the place!’ The ground was so muddy there was ‘a danger of the mission Miss 
Sahiba measuring her length along the ground!   But I stuck my umbrella firmly in the mire 
and managed to get on.’ On reaching her destination she found that she was expected to 
climb over a mud wall in order to access the house.  ‘I declined. Even when I was an active 
girl I could hardly have managed this’. Eventually she climbed it using a ladder.255  
 
                                                             
254 CEZMS, India’s Women, 2, no.8 (March-April 1882): 100. 
255 Miss Tucker was 61 years old in 1882. 
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Miss Tucker commented that she found the women and girls in the house to be 
immature and to have a mental age equivalent to English children of four or five. ‘This 
darkness is natural as they have nothing to draw out their minds.’ These remarks leave the 
reader with the impression that Indian women had been left deprived of the light of 
education which was taken for granted in Britain. This view is reinforced by the comments 
she made about the possible site of a boys’ school. From the site of the proposed school 
there was ‘a splendid view of the Himalayas looking so grand and white. I believe that they 
are 30 or 40 miles off’ and it was not very often that they were seen ‘in all their lofty 
grandeur.’256 While the females lived in darkness, the males would be educated in a school 
with a view. 
 
While comments on landscapes were not as frequent as they had been in the earlier 
years of missionary periodicals, the mention of mountains and flowers enabled the 
supporters in England to relate to common interests. As travel to Europe in order to visit the 
outstanding scenery, participation in outdoor exercise and a growing interest in visiting 
gardens were becoming more popular in Britain, references to the commonalities made the 
mission fields seem familiar rather than an unknown space. As Judith Rowbotham has 
commented, ‘the reporting that was aimed at an educated male audience was …analytical 
[while]…reporting for female consumption… was pragmatic’.257 
 
Reports such as these with amusing or entertaining stories were enormously helpful 
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to the editor of India’s Women as they conjured up for the readers the picture of 
indefatigable Englishwomen, complete with umbrellas, coping with all sorts of trials and 
tribulations in the work of spreading Christianity. Some reports indicated the degree of 
negotiation that had to take place when living in a country in which Christianity was not a 
major religion. Miss Blandford, a missionary in Trevandrum, had previously been forced to 
close the mission school at the time of a Brahmin festival. This time, she ‘promised not to go 
into any of the streets near the great pagoda’ so as not to annoy the Brahmins, but to no 
avail.258  The school had to be closed.   
 
Miss Blandford also wrote about the problem of caste with those who had been 
converted.  She noted that at her school that the Christian girls, who had been low caste 
before their conversion, and the Brahmin girls would share the same washing facilities and 
play together but still would not eat together. The rules for separation for eating may have 
seemed strange to those reading the account in England. However it was an issue that 
affected the female members of the local maharajah’s family when the lack of a separate 
dining area for them meant that they were unable to attend an official dinner for European 
ladies and gentlemen. Miss Blandford, who had attended, gave a vivid picture of the event 
in the Durbar Hall with ‘chandeliers, mirrors, and marble floor’.259 Such grandeur  was a 
different side of Indian life from that which she normally saw. 
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The CEZMS wanted ‘the pages of India’s Women [to] be as it were a meeting ground 
between us at home and you [the missionaries] abroad.’260  The November-December issue 
of the journal brought a call for funds of £250.00 to build a house in the Pulney (Palani) Hills 
in southern India. Mrs Lewis, the senior missionary in the area, sent the strong request 
because the young missionaries were being worn out by the demands of studying the Tamil 
language for several hours a day or ‘going about in the sun from house to house to read and 
to teach day after day’. The house was needed so that the missionaries could go up to the 
hills to rest and escape the very high temperatures of April and May on the plains prior to 
the arrival of the monsoon. The young missionaries were especially needed to take up the 
ever-increasing load on the local mission and had to be nurtured. To re-inforce her call for 
help, Mrs Lewis pointed out that ‘The Wesleyan Society has two houses, and the American 
Mission has six or seven on the Pulneys and they are all filled every year during the months 
when change is required’.261 This remark cleverly inferred that while other missionary 
societies were able to supply their missionaries with basic necessities, the CEZMS, which 
was aligned with the largest of the British missionary societies, the CMS, could not. Having 
quoted this letter, the journal editor wrote briefly and firmly that ‘all can give something’ 
and that donations should be sent immediately so that a cheque for the full amount could 
be sent for Christmas.262 
 
The missionary reports gave a clear picture of the magnitude of the task that the 
missionaries faced on a daily basis. The continual round of visits to houses and teaching in 
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schools required physical and mental stamina. Living in a tropical climate brought the threat 
of serious diseases which affected the allocation of mission work as time away was 
necessary for recuperation or in worst case scenarios, repatriation to England. In both cases 
it meant that others had to take up the extra load. The refrain of the missionaries in their 
‘Sowing and Reaping’ reports’ emphasised that there was so much work to do and not 
enough people to do it.  While making converts was an uphill struggle the missionaries still 
continued their work.  
 
Reports were also included in the periodical from female missionaries who were 
qualified doctors. These gave a different view of medical practice from the accepted mode 
in Britain. Dr Judith Butler, for example, who was one of the first female doctors to go to 
India, reported her puzzlement in trying to regulate food for patients when ‘beef tea, the 
ever recurring item in English invalid’s diet, is an abomination to the strict Hindu.’263 In spite 
of not ‘knowing Urdu with any fluency’ and therefore having to use ‘the medium of a third 
person when dealing with patients’, she had managed to treat thirteen people in a day and 
in one week sixty-six people. However, she lamented ‘not only has it been troublesome to 
obtain a correct account of their complaints, but evangelistic work had not been feasible.’264  
 
The inclusion of qualified doctors in the ranks of female missionary societies had 
provoked some considerable discussion both in the journals of the societies and in the 
general press over whether such women were doctors first or missionaries first.  
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The subject had been triggered by a request to Queen Victoria from a maharani for 
‘competent medical women’ to attend to Indian ladies. Dr Elizabeth Garrett Anderson, who 
was the first woman to qualify as a doctor in England, wrote to The Times that one could 
either have ‘thoroughly trained medical women or ladies with a little medical knowledge 
and much zeal as missionaries’.265  The editor of India’s Women devoted considerable space 
to discussion of this issue, reproducing not only Dr Garrett Anderson’s letter in full but also 
letters which had been sent to the Indian press expressing opinions on the subject. The 
editor finally pronounced that the view of the CEZMS was that ‘our missionaries, 
evangelistic, educational, or medical, must clearly … be first missionaries and then 
everything else which is possible.’266 
 
In terms of success at conversion, the report presented by Miss Good, a missionary 
in a town outside Calcutta, echoed many of the same reactions of her fellow workers.   The 
progress of evangelisation was slow with many promises and indications that people had 
understood the preaching and would be baptised, only for them to disappear. ‘I feel that we 
must be very patient with our poor heathen sisters, and make allowances for them.   It is a 
great act of faith to leave all their own people.’267    
 
The clarification of the object of the CEZMS as ‘carrying the Gospel of Christ to every 
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woman in India’ gave rise to another issue that was troubling the society. All the missionary 
reports stressed the value and the importance of the converted native women who assisted 
in the mission work.  When mentioned in the missionary reports, their job titles ranged from 
‘native lady assistant’ to more commonly ‘bible women’ or ‘native Christian teachers’, as 
some worked  with home  visiting whilst others taught in the village schools.  But what was 
the best way ‘to insure advancing knowledge, practical teaching and edification in the faith 
of the young teachers, converts and others who will be assistant teachers in Zenanas and 
schools?’268 How to encourage the native bible women? The missionaries were very aware 
of the need to further the religious education of their native women and posed the question 
in the journal as to how this could be organised, bearing in mind the immensity of the 
mission field and the missionaries’ time constraints of each day. ‘What is our chief duty? 
Shall we leave off sowing the waste places to tend the springing blade, or must we neglect 
the tender plant in the forward pressure, to uproot the poisonous ill growth…?’269   The 
society regarded the readers of its journal as an important part of the society and asked for 
their thoughts and help in how to resolve this situation that was in need of a response. 
 
India’s Women had a section called ‘Here-and-There or HOW SHALL WE IN ENGLAND 
BEST FORWARD THE WORK IN INDIA?’  These pages covered news from India that was not 
included in the more formal reports of ‘Sowing and Reaping’ section.  Miss Tucker, for 
example, wrote an article on how she provided ‘sanctuary’ for a young Muslim couple who 
had recently been baptised and had been sent to the mission for protection. Advised by her 
servants that some of their family members had arrived to take the couple away, she ‘put 
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on her thick topi and sallied forth to speak with them’. She gave the couple shelter for the 
night under her own roof as she felt that the servants’ compound was unprotected. ‘How 
perfectly marvellous is the position of the English in India! Here I am, a weak old maid, with 
not a European within twenty miles, and yet I feel assured that the Mohammedans would 
not dare to force open my dwelling.’270   
 
What was absent from Miss Tucker’s narrative was that she was temporarily alone as 
she was replacing a CMS missionary whose wife had died suddenly. The sad account of the 
life and death of Mrs Baring was given by another of the CMS missionaries.271 Mrs Baring 
had originally married a missionary, Mr Elmslie, in 1872, but he had died after a few months. 
She had stayed in India working with the CMS and had married again, to another missionary, 
Francis Baring, in 1881. However, she died unexpectedly in 1882 from a skin infection. Her 
death was recorded in India’s Women, even though she was not a CEZMS missionary, being 
obviously well-known and liked by the missionaries in the Punjab area where she had 
worked.  The readers of India’s Women are told that Mrs Baring had been able to achieve all 
that she had done by staying close to God. The question was raised as to whether there 
were women at home who wanted to be missionaries but who lacked the courage to leave 
and work for God amongst the heathen. The story of Mrs Baring’s life and death was aimed 
at emboldening and inspiring women to apply to serve.272The details of Mrs Baring’s death 
and that of the death in June of ‘Mary’, a fervent supporter of the CEZMS, who had lived in 
London, were printed in the November-December issue. Since November was the 
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traditional month for the commemoration of those who had ‘departed’, these women, 
whose ‘labours were abundant’, were remembered with much sadness. 273  However, the 
juxtaposition of the ‘In Memoriam’ with the ‘Here-and-There’ section in the same issue, 
which had a sub-heading: … ‘we want missionaries more than money’ was a reminder that 
the missionary society had vacancies for more workers.274 
 
India’s Women in 1882 reflected the fact that it was the journal of a society that only 
employed females as missionaries and had a strong female support base. The journal, while 
being matter-of-fact, also had a conversational tone in reporting events. The November-
December issue included details of the ‘Dismissal Meeting’ in which eleven missionaries, 
new and returning, were informed of their new postings before leaving for India. The 
meeting had been held at a public hall in London where a packed audience had gathered to 
‘speed forth with prayer and thanksgiving the band of Lady Missionaries’.  In the closing 
remarks of the meeting, the missionaries are asked to stay in contact with the society as 
‘you and we are one - fellow members of, and fellow workers in, a Society.’275 
 
The CEZMS was organised with a head office and branch associations. The 
associations were spread around Britain with new branches being set up as the number of 
supporters grew.276 At a meeting of branch association secretaries, it was suggested that 
they could become more involved with the missionaries themselves by ‘the taking up … of 
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one or more missionaries as [their] special correspondent, encouraging them by letters of 
counsel and sympathy, and sending from time to time an interesting book, and a weekly and 
monthly periodical regularly and encouraging them with any little plan that they may have 
on hand.’277  
 
The importance of this point of contact can be seen in the requests and thanks that 
were printed in each issue of India’s Women. The most important and constant request 
from both home and abroad was for prayers to ask for Divine assistance in the work of 
evangelisation. As in any religious society, the importance of prayer was a recurrent theme. 
Though the missionaries themselves had a routine of daily prayer, there was an additional 
support in knowing that they were in the hearts and minds of their supporters.  India’s 
Women listed in each issue a fortnightly cycle of prayer for particular intentions covering all 
aspects of the missionary work. For example, on the first Thursday of the cycle all CEZMS 
members and supporters would be asked to pray particularly for ‘those who are visited and 
taught in the Zenanas’, and on the second Thursday, the intention would be for the missions 
in ‘Peshawar, Amritsar, Batala, and the districts’.278  
 
There were also requests for prayers for particular situations, and for individuals. 
One missionary wrote asking for prayers regarding several women who had asked for 
baptism: 
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 Pray that their way be made clear, and that we may have wisdom 
and discretion given to us to know how to act, and that the hearts 
of the husbands also may be changed.279 
 
This request identified one of the dilemmas that faced the missionaries in India.  If 
these women were baptised, it was very likely they would face rejection from their families 
and the Hindu community; such rejection would leave the women with no form of financial 
support. The fact that the husbands were mentioned in the petition indicated that the 
proposed change of religion was being received unfavourably, but that the missionaries 
hoped that the conversion of the women would lead eventually to the conversion of their 
husbands and to the rearing of their children as Christians.   An establishment had been set 
up for widows who had converted to Christianity; however, these women were usually self-
supporting.  The prayer request clearly indicates that the missionaries were aware of the 
ramifications of the situation and were concerned as to what was the best course of action. 
Should they refuse baptism and keep a family together or allow baptism knowing that it 
would destroy the woman’s family and social relationships? 
 
As well as the requests for spiritual help, there were also requests and thanks for 
items of a more practical nature. Throughout the year there are mentions of items which 
had been requested and received with great thankfulness. Clocks, scripture and educational 
pictures, copy-books and writing materials were all needed for the schools, as well as toys 
suitable for kindergartens.  Wool for knitting, and embroidery materials, that were already 
prepared and ready to be used, were useful for zenanas. Sewing items such as needles or 
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scissors were always in demand as they were expensive to buy in the areas away from the 
major hubs of population in India.  Items that could be used as prizes, such as ‘dolls, bags 
(suitable for native women), and little sewing boxes’ were always gratefully received.280  
 
While some of these items were prepared by the supporters of CEZMS, others 
needed to be purchased as they were manufactured goods. Fund-raising was organised 
through the local branches of the society in Britain. The branches were responsible for the 
promotion of the society and its works in their particular area, so enabling a nation-wide 
coverage.  Some of the local branches ‘adopted’ a particular missionary and raised funds for 
her work.  In return, the missionary would send reports keeping them informed as to her 
success in the field.  However, this adoption did  put additional pressure on the missionary 
to write regular reports, as a refusal to do so could result in her being asked to leave the 
society since unhappy supporters resulted in  less income for the society. 
 
Raising money for CEZMS took place in a number of ways. The  simplest  way of 
raising money was the use of missionary  money boxes which were distributed by the local 
missionary society networks  to individuals or groups,  so that the  small amounts of 
currency put in could be ‘grown’ into the larger sums  needed  to support the missionary  
work overseas. ‘A penny put in weekly will teach [children] thrift, help the Society and 
honour our God and Saviour.’281  Children were encouraged to take part in this activity from 
an early age through their participation at Sunday schools. There they were taught about 
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the missions and how to show responsibility for the welfare of those in foreign countries. 
Stories of children who were worse off than themselves encouraged cash donations as well 
as the making of items for sale at bazaars or for sending to India as gifts. 282 The elderly and 
the housebound were also encouraged to have a money box as a way to enable them to 
contribute to mission funds.283 
 
 ‘Bazaars’ or sales of handcrafts were another way of gathering funds, but one that 
required more preparation. One village working party in England had been able to send over 
£30.00 each year to CEZMS by having a stall at the local flower-show.  Particular mention 
was made of the handwork which had been made for the stall by the old women in the local 
parish alms-houses.284 Such sales  were obviously an idea that could be copied successfully 
by other branches.   
 
Prior to the widespread publication of missionary journals, one of the earliest sites of 
information on the mission fields for those in England was the Missionary Museum set up in 
London by the London Missionary Society (LMS). The museum was opened in 1814 with 
‘curiosities’ which had been sent from around the world by LMS missionaries. The collection 
included ‘heathen’ images from Polynesia, as well as a stuffed giraffe and zebra, along with 
smaller animals such as snakes and scorpions.  Handmade objects such as cloaks, cooking 
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utensils and other items of daily life from the far flung mission fields were also on display.285  
Scholarly collectors from England and from Europe found items of great interest in the 
museum which was also accessible to those were not so well educated.286 The Illustrated 
London News, in 1843 and 1849, pictured families visiting the museum.287  The museum was 
described as being an educational tool, full of ‘interesting and inspiring novelties’ as the 
images from the Illustrated London News revealed.288 
 
Due to the expansion and development of museums, along with the advent of great 
exhibitions which showcased particular views of countries and goods, museums became 
popular with the general public.   It soon became apparent that random collections needed 
to be re-organised within the growing realms of scientific knowledge. In 1890, the 
Missionary Museum closed, with many items passing into the care of the expanding British 
Museum, although the items had ‘to be distinctly labelled as lent by the LMS’.289 
 
Magic lantern shows and lectures replaced the missionary museum as a source of 
entertainment and learning. Public lectures were given by people who had a subject of 
interest and such events were expected to entertain and enlighten, and in addition were 
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also a fund-raising activity.290  Missionaries on furlough were expected to spend some time 
giving talks about the work that they were doing.  Usually organised by the local branch of 
the missionary society, such an event introduced the public to the work of the missions. It 
was an activity that provided entertainment to those who came and funds to those who 
organised it. Obviously, those missionaries who were good speakers would be greatly in 
demand and would be expected to speak in more than one location.   
 
Whilst it is understandable that the society wanted the publicity in order to raise the 
funds that the missions required, the missionaries sometimes found it hard to explain to the 
home audience the reality of the world of the missions.    Mrs Howard Taylor, a missionary 
in China and wife of Howard Taylor, who had started the Chinese Inland Mission, attended a 
public meeting during a CMS Women Missionaries Conference in Melbourne 1899 wearing 
Chinese dress. She explained that she was wearing it ‘so that you may see the Chinese as a 
little more real as you may have hitherto realised.’291  However, the CEZMS had a different 
idea as to what was suitable dress for their missionaries in India.  Some female missionaries 
in India had raised the idea of wearing Indian clothes with their local co-ordinator, who was 
a CMS missionary.  However, he had immediately withheld his permission, deeming the idea 
unsuitable. ‘Ladies’ should not wear native costume, he argued, as it was not respectable.  
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The missionary societies depended on publicity in order to achieve their two aims of 
attracting and preparing candidates for the missions, and providing the funds to enable the 
evangelisation of the ‘heathen’.     While as many different opportunities as possible were 
used, the journals published by the societies provided the most economical and effective 
form of publicity as they were published on a regular basis. Pleading and preaching techniques, 
well-honed by religious enterprises, were used in order to achieve the aims of the societies.  By 
appealing not only to the purses of the supporters but also to their consciences, the responsibility to 
further the work of the conversion of the ‘heathen’ was firmly laid onto the readers. 
 
The CEZMS journal, India’s Women, was a clear example of how publicity was used 
to link all its members, both missionaries and supporters, in the work of evangelisation.  The 
reports of the missionaries detailed the toil of trying to enlighten the Indian women in order 
to open their minds and hearts to Christianity. The supporters were encouraged to provide 
the support of prayer as well as the necessary funds for the continuation of the work. 
The journal for the year 1882, while in the main reporting on the current work of the 
CEZMS, also covered a discussion regarding the responsibilities raised by the 
professionalisation of women.  
 
 
Dr Elizabeth Garrett Anderson wrote that ‘to most women, life in India will always be 
exile’ because of their absence from England’. 292 The missionary women, however, had 
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made a choice to go where they were needed and while some of them did return to England 
others received their ‘Home Call’ while still in harness.293 
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Conclusion 
 
This thesis argues that the emergence of single women as female missionaries in 
their own right in the second half of the nineteenth century was the result of three factors. 
Firstly, their personal religious beliefs led them to respond to the call to be a missionary. 
Secondly, the philanthropic example shown by previous generations had shown a way of life 
that involved being responsible for those less fortunate than themselves. Thirdly, the social 
and political changes that took place during the nineteenth century changed their world 
sufficiently so that these middle-class women did have the freedom to be able to apply to 
the societies. By identifying what motivated, enabled and empowered the women this 
thesis reveals why the women offered themselves for service with the missionary societies. 
 
The nineteenth century in Britain was a period of change caused by social and 
political shifts. Religion played an important part of life with the rise of evangelicalism. Since 
the turn of the century, middle-class women influenced by this religious way of living 
become experienced in face-to-face responsibilities of care as well as involvement in 
supporting philanthropic endeavours such as the anti-slavery campaign.   The foundation of 
foreign missionary societies at the beginning of the century, which had the aim of 
converting the vast numbers of ‘heathen’, expanded the awareness of the general public 
through their publications.   While married men were sent out to these mission fields as 
missionaries, their wives were merely regarded as their unpaid assistants.  
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The 1851 census revealed that in Britain there were more women than men. 
Although this fact forced women to realise that they might remain unmarried, it also 
enabled them to develop skills by which they could support themselves.   The 
professionalisation of teaching and nursing, and the admission of women to universities led 
to women becoming involved in further and higher education. In the second half of the 
nineteenth century, the realisation by the missionary societies that women were needed to 
provide education to the women in the zenanas led to the employment of women in direct 
missionary work in their own right. By the end of the nineteenth century there were more 
women than men working in the mission fields of India.  
 
The zenana missionary societies needed middle-class ladies who would be able to 
evangelise, teach and achieve a degree of fluency in native languages. The CEZMS received 
applications from many women who felt they had received a ‘call’ to be become 
missionaries.  However, the selection committee was diligent, and few were chosen. The 
committee looked for particular mental attributes as well as skills.  The society could not 
afford to waste money by selecting unsatisfactory candidates, who might not be up to the 
rigours of the missionary experience even after their training.  
 
CEZMS understood the importance of staying in close contact both with the 
missionaries and with their support base at home. Its bi-monthly journal, India’s Women, 
was intended as much for the missionaries abroad as for the supporters in Britain. The 
content of the journal, which was written in a serious but conversational tone, covered a 
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range of material, including reports from missionaries, news from meetings of the home 
society, religious articles, and material aimed at younger readers at home.  
 
The work achieved by female missionaries in the nineteenth century has been well 
explored in academic literature, but the question of how the relationship between 
missionary work and imperial concerns affected each other has not yet reached a 
conclusion. This thesis has restricted its field in order to show the connection between 
social changes in the British world of the nineteenth century and the rise in numbers of 
middle-class women working in the mission fields of India. 
 
The significance of this thesis is that, by focussing on the material of the CEZMS, 
further depth has been given to current understanding of female missionaries. This has 
been achieved by providing an analysis of what motivated and empowered women to work 
in this field of mission.  It adds to knowledge of that area by building on the existing 
literature and showing how the context of their lives influenced their decision to leave 
home and offer themselves to the missionary society. 
 
 The CEZMS journal is a fascinating resource and further research would provide a 
more complete picture of the CEZMS as it grew and developed as a society into the 
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following century. When the ‘lamps’ went out all over Europe in 1914, what effect did the 
war have on the missionaries working in the mission fields?294 
 
By the end of the nineteenth century female missionaries had the responsibility of 
teaching and evangelising in a foreign country in their own right without the supervision of 
male missionaries. Analysis of the records of the CEZMS from that period  taken in 
conjunction with the recorded history of that period show how women were able to move 
from being ‘The Angel in the House’ at the start of the century to being a working women in 
a foreign country by the end of that century. 
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 Appendix  
Appendix A: Church of England Zenana Missionary Society Candidate Questions 
 
Our object being to make known the Gospel to our Heathen sisters, it is of the utmost 
importance that none should offer as Candidates for the work but those who themselves 
know and love the Saviour. We desire our Missionaries to be truly spiritual workers who 
have joyfully consecrated themselves to Christ and constrained by His love are ready to go 
forth in His name to bring in the “other sheep”.  The Missionary service is so high and holy a 
one that we trust our Candidates have weighed well the responsibilities of entering on it 
before offering themselves. 
Write against each question your answer and return this paper as soon as possible to the 
Secretary of the Candidates Committee. 
1. State your full name 
Place and date of birth 
When and where were you baptised? 
When and where were you confirmed? 
How long have you been a regular communicant of the Church of England or Ireland? 
If you have ever been a member of any other body, please say what it was and why you left 
it. 
What church do you now attend? 
 
2. What has been heretofore your occupation? 
In what are you at present engaged? 
What was or is the calling or profession of your father? 
Are your parents living? Is any relative dependant on you for support, wholly or in part or 
likely to become so? 
Have you any independent means of livelihood? 
Are you free from all pecuniary liabilities? 
Are you free from any engagement, expressed or implied, in regard to marriage? 
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3. Where has your education been acquired? 
Have you facility in learning languages? 
What languages have you learned? 
 
4. What is the state of your health? 
Are you aware of any bodily ailments? 
Do you think you have the elasticity of spirits and energy of character which can “endure 
hardness” and cheerfully meet difficulties and trials? 
What is your practice as to amusements, public and private? 
Of what class of books has your reading chiefly consisted? 
 
5. What experience have you already had in Christian Work? 
Are you willing to prepare yourself for Missionary work by such reasonable? 
Training as the Committee may in your case consider to be necessary 
Can you or your friends meet the cost of such training in addition to your personal expenses 
of dress, laundry, travelling etc? 
 
6. Give the names and addresses of three referees; one at least should be a clergyman 
of the Church of England or Ireland; one a lady who knows you well 
 
7. Are you conscientiously attached to the Church of England or Ireland and to the 
Protestant and Evangelical interpretation of its liturgy and Formularies? 
Have you studied the 39 Articles and compared them with Scripture 
Do you feel any doubt or hesitation with regard to any of them and if so which and why? 
 
8. How would you define a real Christian? 
What reasons have you for considering yourself such a one? 
 
9. What are the chief motives which lead you to desire to be a Missionary? 
Why do you consider that you are called by God to this work? 
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10. What has been your plan with regard to Bible Study? 
What books on Theological or Biblical subjects have you read? 
 
11. Name what you consider the leading doctrines of Christianity 
 
12. Explain briefly 
a. What is sin? 
b. The need and nature of the Atonement 
c. The work of the Holy Spirit 
 
13. Write a brief lesson on the sin of Idolatry or 
Give a short sketch of some Mission or of some Missionary’s life 
 
14. State shortly what you know of the chief non-Christian religions in India and China 
 
 
 
 
 
 
 
 
 
Source: Application Form (1911), Blue Packets 1881-1956, Item Number CES/C AM 5, 
C.E.Z.M.S. Papers 
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Appendix B: Church of England Zenana Missionary Society Mission Station Map of India 
 
Source: India’s Women 2 (1882). 
